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Abstract 
Western knowledge of African philosophy, culture, leadership, and pre- and post- colonial 
history reflects both myths and truths that originate from Western ways of doing research.   This 
ethnographic study (Creswell, 2009; Denzin & Lincoln, 2011; Hammersley & Atkinson, 2007; 
O'Leary, 2004) seeks to develop an understanding of the context for leadership in Malawi, a Sub-
Saharan country.  Using the indigenous research paradigm, which is a set of research beliefs or 
framework (Denzin & Lincoln, 2011) in which the researcher and the researched are connected, 
knowledge is relational, truth is relational with the universe, and research methodologies are 
based on indigenous knowledge, conversations with three citizens reveal the social context for 
leadership in southern Malawi.  Leadership is defined using the direction, alignment, and/or 
commitment (DAC) framework, such that any collective activity, system, or entity that produces 
DAC is leadership, whether at the group, organizational, or societal level (Drath et al., 2008). 
 
Indigenous methodologies and methods such as indigenous interviews, self-reflection, and 
inclusion of indigenous knowledge inform the research, allowing the voices of the informants to 
be heard alongside the voice of the researcher, and the informants to become equal partners with 
the researcher.  Digital media is used to collect data and produce a digital ethnographic 
storytelling website, thus providing a platform for reconstructing the oral experience (Underberg 
& Zorn, 2013).  The digital ethnographic storytelling website is: 
https://sites.google.com/site/treasuresresearch/home. 
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CHAPTER 1 
History, Kinship, Culture, and Relationships 
This ethnographic study (Creswell, 2009; Denzin & Lincoln, 2011; Hammersley & 
Atkinson, 2007; O'Leary, 2004) seeks to develop an understanding of the context for leadership 
in Malawi, a Sub-Saharan country.  For centuries, the very essence of Sub-Saharan African 
knowledge and culture has been silenced to the outside world.  Western knowledge of African 
philosophy, culture, leadership, and pre- and post- colonial history reflects both myths and truths 
that originate from Western ways of doing research.  Limited empirical research has been 
conducted on African leadership, and even less in the Malawian context (James, 2008; B. Smith, 
2010).   The research, consisting of theories, paradigms, interpretations and evaluations has 
almost exclusively been founded on the Euro-Western thought and culture that is indigenous to 
Western institutions and the academy (Chilisa, 2012).  
1.1 Locating the Study in a Place 
Malawi, with more than 12 different ethnic tribes, and a population that is 75% Christian 
and 20% Muslim ("2008 Population and housing census results," 2008; U.S. Department of 
State, 2011), offers a rich context for research on leadership and leading diverse teams.    I chose 
to focus my research on Malawi because I am curious about my own heritage and the source of 
my ancestral values, beliefs, and traditions.   I am an American of African ancestry.  My 
ancestors were slaves; they were captured in Africa and brought to the Americas to farm the 
land.  I was born and raised in the southern United States, as were my ancestors dating back to 
1850.  All that I know about my lineage dates back to the mid nineteenth century.  Although an 
African DNA test could easily determine my genetic lineage, I traveled to Malawi to better 
understand my heritage, my ancestral traditions, and my relationship with the world.  While I’m 
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reasonably positive that my ancestors did not descend from the ethnic tribes of Malawi, based on 
migration patterns, it’s plausible that we are distant cousins from the Bantu culture. 
Malawi’s history dates back thousands of years to 10,000 BC when people known as 
Akafula, or Kafula,  lived in the region (Chisale, 2002a; Pachai, 1973; Rafael, 1985).  The first 
Bantu-speaking people arrived hundreds of years after the Akafula.  The Maravi people, also 
Bantu-speaking, arrived around 150 AD from Cameroon, Nigeria, and the Congo, and displaced, 
absorbed, or killed the Akafulas.  The Maravi people consisted of two main clans, the Banda and 
the Phiri, spoke Chichewa, and settled mainly in central and southern Malawi (Pachai, 1973).  
The Banda spiritual and political leaders were referred to as spirit wives.  Around 1200 AD the 
Phiri Clan settled in the area.  They were also Bantu-speakers, from eastern Zaire.  Like the 
Banda, they were matrilineal, meaning their family lineage resided with the female members of 
the family, but they favored male leaders (Chisale, 2002a).  The Chewa, Mang’anja, Nsenga, 
Mbo, Ntumba, and Zimba are descendants of the Maravi (Pachai, 1973).  Around the mid 1600s 
the Yao ethnic group, whose homeland is northern Mozambique, migrated into Malawi (Chisale, 
2002a).  Prior to migration they had developed business agreements with Arab, Swahili, and 
Portuguese traders, and through this long association with the Swahili, were exposed to Islam.  
Initially, the Yao were traders of ivory and iron.  Their trade association with the Arabs evolved 
into slave-trading, headquartered on the east coast of Africa, with captured Africans providing 
labor to the islands of Zanzibar, Reunion, and Mauritius (Rafael, 1985).  The Ngoni’s appearance 
in Malawi occurred around 1820, as this ethnic group fled South Africa to escape Shaka, a Zulu 
warlord (Chisale, 2002a; Rafael, 1985).   
Malawian history reports that the Portuguese were the first Europeans to arrive in 
Malawi, although Dr. David Livingston was the explorer to fully explore Lake Malawi (Rafael, 
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1985).  Dr. Livingston, along with Scottish missionaries, began to establish missions in Malawi 
towards the end of the nineteenth century.  As the number of missions increased, missionaries 
became concerned with the ongoing threats of tribal wars, missionary raids, slave-trade 
activities, and Portuguese invasion.  After several requests by the missionaries, traders, and 
planters, for protection, England finally fulfilled their request.  On May 14, 1891, Malawi was 
designated a British protectorate called Nyasaland, eventually becoming the Nyasaland 
Protectorate (Chisale, 2002a; Muluzi, 1999; Rafael, 1985). 
The British consolidated power, halted the slave trade, and defended British businesses 
and settlers.  According to Malawian history, the British administration and the chiefs never 
shared a close relationship, mainly because of the British practices of taking land from the chiefs 
and reallocating it to British citizens and businesses, and manipulation of the chiefs to further 
British objectives (Muluzi, 1999).  Chiefs were forced to collect taxes on behalf of the British 
government, and were required to provide labor to British-owned plantations.  In 1912, the 
British administration established the appointment of traditional headsmen to assist with local 
government (Muluzi, 1999).  Their responsibilities included order, discipline, and village 
cleanliness.  However duties associated with tax collection and the establishment of laws were 
not delegated to the traditional headsmen (Rafael, 1985).  In 1953, despite the oppositions of 
Malawians, the protectorate briefly joined with Rhodesia (now known as Zambia and 
Zimbabwe) to become the Federation of Rhodesia and Nyasaland.  Malawians feared that 
policies and legislation, such as racial segregation policies and limitations on land access by 
Africans laws that were practiced in Southern Rhodesia, would be enacted in Nyasaland (Muluzi, 
1999; Rafael, 1985). 
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Traditional leaders, such as Chief Gomani II (Philip) of Ntcheu and Chief Mwase 
(Samuel), were highly vocal against the Federation of Rhodesia and Nyasaland (Muluzi, 1999; 
Rafael, 1985), with Chief Mwase informing the Colonial Secretary, “We refuse Federation and 
we shall refuse it, even if it means death!” (Rafael, 1985, p. 78).  After the federation was 
dissolved on December 31, 1963, Nyasaland became self-governing, with Hastings Kamuzu 
Banda as the first Prime Minister.  On July 6, 1964, Nyasaland gained its independence from 
England and changed its name to Malawi.  Prime Minister Hastings Kamuzu Banda served as the 
first president (Dolph, 2011; Muluzi, 1999; Rafael, 1985).   
1.2 Locating the Study in a Worldview 
Because of my ethnicity, family values and traditions, I am drawn to the indigenous 
research paradigm (Chilisa, 2012; Denzin & Lincoln, 2011).  Aspects of the indigenous research 
paradigm, or indigenous methodologies (Kovach, 2010), include a multiple, relational ontology, 
a relational epistemology, and a relational axiology, within which the researcher and the process 
are accountable, participants are represented respectfully, and appropriations are reciprocal 
(Chilisa, 2012; Kovach, 2010).  As an American of African ancestry, born in the southern U.S., 
my cultural background, ontology, and epistemology are relational.  Growing up, I remember 
countless times my parents asking my friends upon meeting them the first time, “Who are your 
people?  What do your parents do for a living?  Where do you live?  Do you know..?”  I was 
allowed to maintain friendships if the right associations were established.  If answers to the 
questions revealed unacceptable associations, then after the person left, my parents would sit 
down with me to express their objections and explain why.  When I became a teenager, my 
parents learned not to take such a direct route with objections, as it resulted in rebellion.  
However, while they didn’t express their objections, I could certainly feel their displeasure.  By 
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then their values had been ingrained in me and as I matured, I found my own ways to uncover 
relationships and associations of new acquaintances. 
I was taught to be proud of my family history.  The values my parents held in high regard 
were echoed in my ancestral stories.  For example, education was important in my family.  So I 
listened to stories of my father as high school valedictorian, my mother finishing high school at 
16, my grandmother and her sisters finishing college and becoming teachers, and the struggles of 
family members when they were in graduate and professional schools.  I also heard the stories of 
family shame.  I learned the extent to which my ancestors went to ensure the family’s name was 
not tarnished in public.  A gay relative, who has long since passed away, lived in the northern 
U.S.  He would ship his underclothes home to be cleaned so that no one in his neighborhood 
would know his sexual preferences.  These stories also taught me that some family activities 
were private matters and not for public knowledge.   
In applying the indigenous research paradigm and methodologies, there may be certain 
stories or knowledge shared with me that my informants ask me not to reveal.  Out of respect and 
honor for the participants and informants, those stories will not be shared.  As with all research, 
there will also be certain stories and truths that may not be shared with me because I am an 
outsider. 
With Malawi’s rich culture, multiple ethnic tribes, and history of colonization, racism, 
and decolonization efforts, it seems appropriate to apply the indigenous research paradigm to 
dispel misconceptions regarding leadership in this region, that originate in methodological and 
intellectual imperialism (Chilisa, 2012), leaving the researched disenfranchised (Kovach, 2010).  
Methodological imperialism refers to research strategies that benefit Eurocentrism; intellectual 
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imperialism is described as practices that are meant to exclude or ignore the knowledge and 
contributions of the researched (Chilisa, 2012). 
Malawi, along with most Sub-Saharan African nations, gained its independence in the 
mid-to-late twentieth century after emerging from over 50 years of imperialism and colonization 
that stripped its people of their political, social, and economic systems, and subjected them to 
overt racism on a global scale (Chilisa, 2012; Muluzi, 1999).  The world view of Sub-Saharan 
Africa that is presented from the outside remains distorted as media continue to emphasize 
African tragedies: extreme poverty, the HIV/AIDS epidemic, devastating droughts, and tragic 
civil wars (Moran, Harris, & Moran, 2007).  Sub-Saharan Africa experienced both political 
colonialism, which occurred through occupation and external control, as well as scientific 
colonialism, through which researchers examined and studied colonized Africa.  Scientific 
colonialism changed residents into research objects and allowed Westerners to manage the 
knowledge that was produced.   
Researchers trained in these Eurocentric research strategies and practices applied them to 
Non-Western cultures, ignoring the impact of imperialism and colonialism, and consequently 
omitting the requisite processes of re-centering the paradigms and methodologies with the 
ontology, epistemology, and axiology of the researched.  What was lacking was the intellect and 
knowledge that reflect the social, political, and cultural character of local people.  Through the 
use of indigenous research methodologies (Chilisa, 2012; Kovach, 2010) however, the voices of 
informants and participants are represented in concert with that of the researcher, in forms of 
communication designed by them (Denzin & Lincoln, 2011).  Scientific knowledge that is 
informed and shaped by the researched is essential, especially since increased emphasis is now 
placed on knowledge regarding globalization, culture, and leadership as critical elements for 
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success in business organizations (Kessler & Wong-MingJi, 2009).  Clearly, intellectual 
decolonization, de-Westernization, and indigenous psychology (Denzin & Lincoln, 2011) are 
required for any attempt to depict features of Non-Western culture with authenticity.  In my 
research, I attempt to construct a new body of knowledge informed by leaders from southern 
Malawi as a counter-story.   
1.3 Locating the Study within an African Epistemology: Ubuntu, Umunthu, Umundu, 
Bunhu 
African culture introduced the notion of passive resistance (Eckert & Rweyongoza, 
2010), used effectively by Gandhi and Martin Luther King, Jr.  Many prominent world leaders 
have come from Africa: Nelson Mandela, the first president of independent South Africa and 
Nobel Peace Prize winner; Steve Biko, a South Africa anti-apartheid activist and writer; and 
Desmond Tutu, a South African activist and Nobel Peace Prize winner.  Africa is the birthplace 
of Ubuntu, an African philosophy which, when applied by businesses to gain competitive 
advantage, can promote relationships, communications, and respect for senior leadership 
(Abdulai, 2009).  Ubuntu, translated, loosely means I am because we are (Abdulai, 2009; 
Chilisa, 2012; Denzin & Lincoln, 2011; Hofstede, Hofstede, & Minkov, 2010; Ncube, 2010; 
Nussbaum, 2003). Ubuntu, as it is called in the Xhosa and Ndebele culture, is referred to as 
umunthu by the Chewa, umundu by the Yao, and bunhu by the Tonga (Tambulasi & Kayuni, 
2005).   The philosophy derives from the Bantu-speaking people of Sub-Saharan Africa (Chilisa, 
2012; Ncube, 2010; Tambulasi & Kayuni, 2005).  An African understands her/his being as 
having meaning within the context of the community: I exist because of all of you.  Ubuntu 
stands in opposition to individualism, within which the concept of sacrificing for the good of the 
community may be less valued.  Within Ubuntu, a person’s individual good and the community’s 
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good are one and the same.  Negative attributes of this philosophy may include tendencies 
towards nepotism and groupthink (Lutz, 2009).   
The combining of Ubuntu with Western view constructs such as organizational 
development provides an example in which acknowledging the potential of African culture and 
values can benefit all cultures and impact global operations.   Dalitso Sulamoyo (2010) explored 
the use of Ubuntu as a cultural integrator for global organizational development in Africa.  
Global organizational development, which is a Western world concept, is used to implement 
organizational change and development processes in Non-Western cultures, while addressing 
cultural, political, economic, and social change.  Using Ubuntu integrators such as purposeful 
decision making, Sulamoyo’s article states that valuing experienced, older workers, and 
recognizing spirituality within the organization, can aid in a successful global organizational 
development.  Ubuntu was also reflected in Nelson Mandela’s leadership (Ncube, 2010; 
Nussbaum, 2003) through his lack of bitterness towards white South Africans (Abdulai, 2009). 
 Although Ubuntu is now fairly well-known to Western societies, in general African 
philosophies remain unknown.  Bagele Chilisa (2012), in discussing the impact of colonialism on 
African research, stated that researchers such as Levy Bruhl contributed to this void by denying 
the existence of African philosophers and philosophy because it was not written down.  Oral 
histories, myths, and traditional song and dance remind African people of their value systems 
and beliefs.   Along with African proverbs and other forms of African oral literature, they 
educate youth on cultural traditions; describe a community’s ethical norms; and provide wisdom 
on how life ought to be lived (Chilisa, 2012; Chisale, 2002a; Kessler & Wong-MingJi, 2009; 
Walumbwa, Ndege, Kessler, & Wong-MingJi, 2009).  They provide mechanisms wherein 
African groups come together to assume a kinship or ethnic identity, define social relationships, 
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and cement culture identity (Chisale, 2002a; Gichure, 2006).  Because leaders develop their 
leadership approaches based on their culture, essential elements of African leaders’ approaches 
include mythology (Walumbwa et al., 2009), rituals, and storytelling (Kessler & Wong-MingJi, 
2009). 
1.4 Locating the Study within the Malawian Context for Leadership 
In working towards an understanding of the context for leadership in Sub-Saharan Africa, 
I concentrate on the southern region of one Sub-Saharan African country, Malawi, instead of 
studying a single specific ethnicity.  Bantu-speaking cultures, which expand across several 
nations in Sub-Saharan Africa, include multiple ethnic groups which can hold strikingly similar, 
if not the same, deep cultural values as those located within southern Malawi, thus improving the 
transferability of my research.  My decision to apply the indigenous research paradigm (Chilisa, 
2012) limits my research to participants with whom I have developed ongoing relationships. 
In my research I define leadership in terms of outcomes of direction, alignment, and 
commitment, which is a cultural-neutral construct (Drath et al., 2008).  This is important because 
in Malawi, as in other Sub-Saharan African nations, not only are knowledge systems organized 
differently than Western knowledge systems, but governing structures are different also.  
Traditional chiefs and elected officials form a dual system of governance (Ndulo, 2011).  This 
dual system dates back to the late nineteenth century when Malawi was a British Protectorate, 
and while this dual system has caused conflicts in the past, it is readily embraced by the current 
leader of Malawi, President Mrs. Joyce Banda.  Recently, during the installation of Chief 
Gomani V (William) on August 5, 2012, at the age of 17, President Mrs. Joyce Banda remarked, 
“A country without chiefs is same like a tree without roots.” ("Inkosi Gomani V installed in a 
colorful ceremony: Pictorial," 2012, para 1). 
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The dual form of governance was created during colonial rule, when colonial 
administrators established traditional law as inferior to common law, which was administered by 
an English style judicial system (Ndulo, 2011).  Ndulo also states that after gaining 
independence, Malawi and other Sub-Saharan African nations, established a post-independence 
constitution that recognizes traditional law together with common law and integrates the court 
systems.  All Malawian citizens enjoy the right to vote in elections as well as recognize their 
cultural heritage of chiefdomships.  For example, with the Ngoni people, the Gomani line 
continues today, in large part due to the actions of Mulumuzana Chakumbira Mpala Ndau, who 
protected the heir, Gomani II (Philip), from the British after the death of Chief Gomani in 1896 
(Chisale, 2002a). 
The tribe defines a person’s identity, belonging, and responsibility (Walumbwa et al., 
2009) and is considered the ultimate community (Adeyemi & Adeyinka, 2003).  In African 
culture the tribe is equivalent to a nation with village elders serving as judges, mediators, and 
leaders (Moran et al., 2007).  Tribes consist of various kinship lines, which define relationships, 
duties, rules of residence, and marriage, just to name a few.  Because of loyalty to kinship and 
tribes, intergroup conflict and corruption can at times occur (Lutz, 2009; Moran et al., 2007).  
According to Robert Moran, Philip Harris, and Sarah Moran (2007), manifestations such as 
voting along tribal lines, and educated tribal members assisting their less fortunate tribal families 
are common.  Although attempts were made during colonialism and post-colonialism to displace 
or neutralize tribal authority, traditional leadership has remained intact (Chisale, 2002a; Logan, 
2009).  In fact, history documents the fact that the treatment of the village chiefs by the British 
government played a factor in Malawi’s fight for independence (Muluzi, 1999; Rafael, 1985).   
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 While Western countries still struggle to decolonize their engagements with Africans, 
countries such as China, Saudi Arabia, and India have successfully established more holistic 
interactions (B. Smith, 2010).   With China exhibiting interest in Africa’s raw materials, such as 
the uranium and rubies which are found in Malawi (Lutz, 2009), researchers are now beginning 
to acknowledge African ethical philosophies and compare them to virtue ethics (Gichure, 2006; 
Lutz, 2009).   
1.5 Ethnography as a Way of Knowing 
Ethnography is the study of cultural groups in their natural setting over an extended 
period of time; the research context evolves in response to lived realities (Creswell, 2009).  
Because context is ever-evolving within ethnographic work, the development of research 
questions prior to fieldwork can be problematic.  Ethnographic studies are inductive, and quite 
often the original research questions must be abandoned during the research process because 
they may have been selected on what gets proven in the field to be incorrect assumptions 
(Hammersley & Atkinson, 2007).  Nevertheless, initial questions help to focus the study.  That 
being said, my initial central research question is: What is the social context for leadership in 
southern Malawi?  The following related research questions guide the study: 
 What is the cultural context for leadership in southern Malawi? 
 What is the political context for leadership in southern Malawi? 
 What is the historical context for leadership in southern Malawi? 
 How do citizens in southern Malawi construct their understandings of leadership? 
 How is leadership understood and enacted in southern Malawi? 
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I defining social context as being influenced by cultural, political, and historical context; which 
allows me to focus on the contribution of sociohistorical, cultural, and political factors to social 
science research (Chilisa, 2012).   
1.6 Definition of Terms 
I employ the following definitions in my research: 
 Indigenous research paradigm is a set of research beliefs or a framework (Denzin & 
Lincoln, 2011) within which the researcher and the researched are connected, 
knowledge is relational, truth is relational with the universe, and research 
methodology is based on indigenous knowledge (Chilisa, 2012). 
 Indigenous knowledge, also referred to as traditional or local knowledge, is 
knowledge originating from formerly colonized and historically oppressed people.  It 
is characterized as accumulative, dynamic, inclusive of all members of the 
community, varying by demographics, expressed by retelling of memories and  
engaging  in activities, and communicated orally and visually (Chilisa, 2012). 
 Methodological imperialism characterizes the research methods and techniques 
established to promote and profit Eurocentrism (Chilisa, 2012). 
 Intellectual imperialism characterizes the tendencies in research communities to 
dismiss and belittle alternative research theories and methodologies (Chilisa, 2012). 
 Direction is a collective agreement regarding aim, vision, mission, and goals (Drath 
et al., 2008). 
 Alignment is the organization and coordination of knowledge and work (Drath et al., 
2008). 
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 Commitment is the willingness of individuals to incorporate their efforts within the 
collective (Drath et al., 2008). 
 Eurocentrism  describes the maintenance or continuation of knowledge that 
establishes the European-Western white male as the standard against which other 
races and cultures are measured (Chilisa, 2012). 
1.7 Significance 
My research adds to the scarce body of empirical studies on leadership in Sub-Saharan 
Africa.  It contributes to the body of knowledge on how to understand and interact within Sub-
Saharan African culture, which values interactions that are honest, compassionate, and generous 
(Adeyemi & Adeyinka, 2003; Gichure, 2006).  For those readers living in the Western world in 
which individualism and independence are emphasized, my research findings hold promise to 
provide a better understanding of how leadership is enacted within an interdependent, non-
individualistic society.  A participant in the Center for Creative Leadership’s (Eckert & 
Rweyongoza, 2010) study of leadership development in Africa stated that “It is unfortunate that 
the leadership in Africa is far too often presented…in the form of dysfunctional and derailed 
leadership.  Africa has an abundance of sound and responsible leaders ..” (p. 6).  Findings from 
my research help to dispel this portrayal of dysfunctionality.  Additionally, my research further 
advances indigenous research methodologies by producing research aligned along its four 
dimensions: targets local phenomenon to define the research issue; is context sensitive; integrates 
with Western theories; and ontology, epistemology, and axiology are informed by an indigenous 
research paradigm (Chilisa, 2012).   
Not only Western leadership scholars and researchers, but also cultural scholars, and 
everyone interested in better understanding African culture, should find my research of interest.   
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Malawi’s history consists of stories and events that reflect the struggles of people who have been 
subjected to colonialism, discrimination, dictatorship, as well as democracy.  Today, in the 
twenty-first century, there exist residents who remember life in Malawi under all of these 
conditions.  Malawi, along with other Sub-Saharan African countries, provides a rare opportunity 
to study, learn, and understand how leaders and leadership are developed, cultivated, enacted, 
and embraced within such a social context.  Former Malawian President Dr. Bakili Muluzi 
provided insight into the impact that this phenomenon has had on Malawian culture in 
Democracy With a Price (Muluzi, 1999): 
Over the centuries our culture [Malawi] has been affected by foreign cultures, 
mostly Arabic, European, and Asian.  Together they have introduced value systems in the 
areas of religion, education, and commerce.  This process has sometimes made 
Malawians despise their own culture….Even after independence, most Malawians 
continued to believe in the superiority of foreign culture.  This was made worse by the 
onset of a culture of fear that reigned in Malawi for 30 years… (p. 189). 
This research aids in informing the global community of leadership scholars by 
addressing gaps acknowledged in global leadership models such as the one developed by Karen 
Lokkesmoe (2011).  In her study, global leaders from Nigeria expressed a divergent view from 
the other cultures, in that they viewed local leadership as more demanding than global 
leadership, and saw religious, political, and ethical factors as key influencers in global 
leadership.  My research provides additional data from a country with cultural similarities to 
either support or act as counter to the divergent Nigerian view that religion, politics, and ethics 
are key influencers in global leadership.  My study holds the potential to add to the knowledge 
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base on how local leadership is conducted in southern Malawi, and identifies cultural factors in 
how leadership is enacted and understood within the context of a non-Western nation.   
Scholars and practitioners of leadership engaged in international operations should find 
my research of interest because of the need to find better approaches to the traditional 
international management model.  New models require organizations and leaders to have a sense 
of cultural contexts within historical trajectories and understandings of what is held sacred 
between different cultures (Hofstede et al., 2010; Kessler & Wong-MingJi, 2009).  Residents in 
Sub-Saharan Africa may find my research of interest because it should inform Westerners and 
provide them with an appreciation of Sub-Saharan cultures.  Scholars examining Ubuntu as a 
leadership philosophy should be interested in my findings because they hold promise to provide 
additional insights on the influence of myths and proverbs on African leaders.  Ethnographers 
and anthropologists studying traditional ethnic groups in Sub-Saharan Africa may also find my 
research interesting as it describes leadership beliefs, practices, and cultures in depictions 
informed by the researched.  Practitioners and scholars studying leadership development will be 
interested because my research may inform them on unique elements of leadership development 
that Africans deem important.  Business schools, MBA programs, and development initiatives in 
Africa are under critique for being too reliant on Western concepts of management and 
leadership, and are attempting to integrate African values and culture into the curriculum (April 
& April, 2007; Lutz, 2009).  The values identified in my study may be useful in developing a 
revised curriculum. 
As a Western world researcher, my purpose is twofold.  Not only do I expect my research 
to guide me towards a better understanding of me and my relationship to my ancestors and 
others, but I expect my research to further a more holistic interaction among Africans and 
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Westerners.  Findings from my conversations with Malawians can begin to displace the 
misconceptions regarding African leadership and contribute to the development of a more 
authentic body of knowledge on leadership in Sub-Saharan Africa.  My collaborative inquiry 
with study informants holds rich promise to inform researchers, global leaders and business 
people, politicians, and scholars regarding the treasures of located truths that reside within the 
residents in southern Malawi.  By employing indigenous research methodologies, a new body of 
leader and leadership knowledge can result that is collaboratively constructed with, and informed 
by, the residents in southern Malawi. 
Most importantly, researchers engaged in indigenous research paradigms and 
methodologies may be interested in my study because it adds to the body of empirical research in 
which ontology, epistemology, and axiology are established utilizing indigenous methodologies, 
paradigms, and knowledge systems.  Researchers engaged in mixed methods approaches that 
combine indigenous methods with Western methods of coding and analysis will also find this 
study engaging (Kovach, 2010).   
1.8 Delimitations 
 The informants in this project are self-defined as members of several distinct ethnicities, 
who resided in southern Malawi at the time of my fieldwork in 2011 through 2013.  The time I 
spent in Malawi developing trusting relationships aids in obtaining access to gatekeepers and 
participants.  All informants are fluent in English and have access to computers, smart phones, 
and the internet, which denotes a certain level of education, experience with Western cultures, or 
economic income level.  The informants in my study have agreed to reveal their names such that 
indigenous knowledge can be traced without any loss in accountability through anonymity 
(Chilisa, 2012; Kovach, 2010).  Although my research attempts to capture multiple realities, 
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qualitative studies are interpretations written by the researcher, based on accounts shared by 
informants located in specific times and spaces.  The aim of my research and the use of the 
indigenous research paradigm do not claim to render “truth” in any positivistic sense, but rather 
accuracy and authenticity that is centered around reciprocities and relationships across me, as the 
researcher, and my informants (Denzin & Lincoln, 2011).   My paradigm embraces 
epistemologies of spirituality, within which the spirit of my work is transparent and known; and 
sacredness, within which my methodology is honored and embraced.  I am not attempting to fix 
an issue, as with positivism, postpositivism, and constructivism paradigms  (Denzin & Lincoln, 
2011), but instead seek understanding of leadership within the context of southern Malawi.  My 
informants’ stories should not be understood as representative of all Malawians and all members 
of their ethnic groups, but as particular accounts located in time and space.   
1.9 Organization of the Research Report 
 Chapter One has introduced the topic, the purpose for my study, my research questions, 
definitions, and significance.  Chapter Two reviews and analyzes relevant bodies of literature to 
build the study’s conceptual framework.  Chapter Three establishes methodology, including my 
role as researcher, informant descriptions, context of the study, and data collection and analysis 
procedures.  Chapter Four introduces the informants and their lineage stories.  Chapter Five 
discusses the leadership themes emerging from the informants’ stories and indigenous 
knowledge systems.  The final chapter, Chapter Six, addresses my research conclusions, the 
limitations of my research, the relationship of my findings to prior research, and the implications 
of my research for future practices, research, and policy. 
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CHAPTER 2 
Framing an Indigenous Research Project 
This ethnographic study arose in response to my lack of knowledge of Sub-Saharan 
African leadership culture, the frustrations I experienced in attempting to find empirical studies 
that authentically represent the voices of African leaders, and a personal journey towards better 
understanding of my heritage as an American woman of African ancestry.  The project seeks to 
develop an understanding of the context for leadership in southern Malawi, drawing on the 
indigenous research paradigm (Chilisa, 2012; Denzin & Lincoln, 2011) to dispel misconceptions 
regarding leadership in this region.  This chapter examines existing studies on leaders, 
leadership, and cultural influences in Sub-Saharan Africa.  I explain my use of the indigenous 
research paradigm and the Direction, Alignment, and Commitment (DAC) (Drath et al., 2008) 
construct as the definition of leadership.  To conclude the chapter I critique gaps in the literature 
that highlight the need for my research project. 
2.1 Journeys within Journeys 
During a month-long cultural apprenticeship in Malawi as a study abroad student I 
experienced a disconnect between my Western understanding of leaders and leadership, and my 
observations of leaders in action there.  In the United States a person who leads at work usually 
also serves as a leader within the family and community.  I expect managers to be chairpersons 
of community or professional committees.  However in Malawi I met a crafts marketer who 
serves as the leader of an independent business collective.  I met a hotel housekeeper who was 
elected elder in her village, responsible for working closely with her chief to ensure prosperity 
for her people.  I talked to a village chief who, as a teacher, receives direction every day from the 
head teacher.  I met executives who, at the end of the work day, relinquish their leadership 
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positions to become members of a collective, accepting guidance from another.  These 
experiences reinforced the necessity of a culturally appropriate conceptual framework.  I come 
from an independent, small power difference society while Malawi is a collective, high power 
difference society (Hofstede et al., 2010; Sulamoyo, 2010).  The conceptual frameworks for 
leadership developed in my culture are not culturally relevant for studying leadership in Malawi.   
The search for a culturally relevant conceptual framework, as well as a research 
perspective congruent with my heritage, led me to the indigenous research paradigm.   I wanted a 
paradigm that could embrace my personal axiology of honesty, openness, sincerity, spirituality, 
and family unity.  Conceptual frameworks illuminate the impact of researcher standpoints (D. 
Smith, 1987) on the research, and provide insight on how researchers view their world and role 
as researcher (Kovach, 2010).  Choosing a framework that incorporates my cultural heritage 
provides clarity on the axiology, epistemology, and ontology (Denzin & Lincoln, 2011) that 
underpin my project. 
2.2 Indigenous Research Paradigm 
The indigenous research paradigm is a set of research beliefs or framework (Denzin & 
Lincoln, 2011) in which the researcher and the researched are connected, knowledge is 
relational, truth is relational with the universe, and research methodologies are based on 
indigenous knowledge.  According to indigenous researchers Bagele Chilisa (2012) and 
Margaret Kovach (2010), fundamental elements of the indigenous research paradigm include 
 A multiple, relational ontology, where multiple realities exist and the researched is  
connected to the researcher, the environment, the living and nonliving, and all things;  
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 A relational epistemology, in which knowledge is defined by experiences with others 
and the knowledge-holders (the researched) consent to reveal their identities for the 
purpose of authenticity; 
 A relational axiology, in which researchers, informants, and participants develop long 
term relationships, and in which roles, purposes, and interests in the research are 
known by all; 
 A research process guided by accountable responsibility, respectful representation, 
reciprocal appropriation, and rights and regulations; 
 Ethical practices that question hegemonic roles of colonialism and imperialism in 
knowledge construction and history; 
 A consent process that accommodates the individual, the community, the group and 
the collective; and 
 Research that is informed by indigenous knowledge. 
Studies conducted within this paradigm depend on indigenous knowledge to inform the 
research.  Indigenous knowledge is traditional or local knowledge which is obtained through 
ongoing relationships (Chilisa, 2012; Kovach, 2010).  It represents the collective knowings of 
multiple generations,  changes constantly, varies according to age, and is stored in memories, 
stories, dances, rituals, values, beliefs, laws, language, and artifacts.  Additionally,  according to 
Chilisa (2012), indigenous knowledge is communicated orally and through cultural practices.  
The indigenous paradigm enables researchers to gather knowledge not previously available 
through the use of Western research methods alone, and promotes collaboration between 
researchers and participants.  
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An indigenous research process includes reflective self-study in both process and content, 
and requires me to be responsible and accountable for my research, to represent the participants 
and their knowledge respectfully, to share rewards and recognitions with the research 
participants, and to behave ethically (Kovach, 2010).  Chilsa (2012) provides examples in her 
book on indigenous research methodologies of how African knowledge and culture has been 
discredited  and informants deceived by Western researchers.  The deception and discreditation 
of African knowledge and culture resonates deeply within me as my American of African 
ancestry culture’s knowledge and history has experienced similar negation and silencing.  
American history includes numerous examples of the hardships and inequities associated with 
land ownership, education, denial of human rights, and unethical research encountered by 
Americans of African ancestry.  Well known examples include the struggle for the right to vote; 
educational outcomes of the Brown versus the Board of Education Supreme Court case; the fight 
for the Civil Rights Act of 1964; the assassination of the Reverend Dr. Martin Luther King, Jr.; 
the Tuskeegee syphilis study; and the story of Vivien Thomas of the Blue Baby Syndrome 
medical research team. 
When I arrived in Malawi I sensed that I was coming home to a familiar place.  The dirt 
roads reminded me of the byways near my mother’s birthplace.  The faces and skin tones 
resembled those of my relatives.  The foods were similar to foods I ate at my mother’s table.  
The outdoor toilet facilities reminded me of ones I used as a child during visits to my father’s 
birthplace.  Reading Malawian history, I realized that Malawian ancestors’ experiences under 
British colonization were not that different from my ancestors’ experiences under slavery.  What 
Malawians call thangata, which means labor tenancy (Muluzi, 1999), my ancestors called tenant 
farming and sharecropping.  Malawians experienced chibalo, or forced labor (Muluzi, 1999) 
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under British rule, my  ancestors experienced slavery.  Both cultures continue to experience 
barriers to education as a result of Eurocentric hegemony.   
Understanding the hardships my ancestors and especially my parents experienced as 
Americans of African ancestry surviving in an Eurocentic society, I do not wish to perpetuate the 
legacy of deception.  This is why I chose the indigenous research paradigm and methodologies.  I 
have developed close friendships with several people I met while in Malawi.  I value their 
opinions and relationships, and I do not want to betray the trust they have in me by discrediting 
or deceiving them or their culture.  The indigenous research paradigm and methodologies allow 
me to conduct my research responsibly and ethically, while respecting my Malawian 
relationships and friendships, as well as honoring my ancestry and heritage.  I acknowledge that I 
am an outsider to the Malawian culture, and as an outsider, not all truths and knowledge will be 
shared with me.  I accept that I am not qualified  to determine what Malawian knowledge to 
share with the Western world.  I rely on my informants to tell me what they deem important to 
share. 
2.3 Direction, Alignment, and Commitment 
Two inherent quandaries in studying leadership are the definitions of leadership, and the 
categorization of leadership theories.  Scholars and practitioners have not agreed on a definition 
of leaders and leadership, while leadership theories are not distinct and separate (Bass, 1990; 
Hernandez, Eberly, Avolio, & Johnson, 2011; Northouse, 2012; Rost, 1993).  Over the past 100 
years there have existed the “great man” theory, behavioral theories, path-goal theory, leader-
member exchange, implicit leadership theory, transactional theory, transformational theory, 
charismatic leadership,  leadership complexity, servant or spiritual leadership, and authentic 
leadership theory (Hernandez et al., 2011).  Although these theories and frameworks are 
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classified into categories such as trait and behavioral, trait theories are similar to great man 
theories, behavioral theories are trait-oriented, and some theories seem to integrate all of the 
previous theories (Hernandez et al., 2011; Rost, 1993).   
Joseph Rost (1993) issued a charge to leadership scholars, practitioners, and the academy 
to construct postindustrial leadership paradigms consisting of new theories, research 
methodologies, and strategies that explain leadership in all societies, not just Western societies.  
Two examples are the paternalistic leadership theory and the universal cultural theory.  The 
paternalistic leadership theory is a non-Western worldview construct describing an appropriate 
leadership style within the Chinese business context (Hernandez et al., 2011).  Universal cultural 
theories, in which certain leadership aspects apply regardless of the cultural context, are starting 
to emerge.  Critics of universal cultural theories argue that the same leadership behavior is 
viewed differently by different cultures (Avolio, 2007). 
In addition to the ambiguity with leadership theories and constructs, a universal definition 
of leadership has not been developed (Hernandez et al., 2011; Rost, 1993).  According to 
Hernandez et al. (2011), this ambiguity has led to different conceptual approaches.  For this 
reason, I choose not to situate my research within a specific leadership theory or construct.  
Instead I use a culturally neutral framework to define leadership using terminology and concepts 
that do not prejudice Malawian citizens towards specific characteristics, behaviors, or roles.  The 
framework is based on outcomes of direction, alignment, and commitment (Drath et al., 2008), 
rather than widely-accepted Western conceptualization construct of leader, followers, and shared 
goals.  I am concerned that use of the terms, leaders and followers, limit my view to the 
interactions and actions of chiefs and their subjects, business owners and their employees, or 
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politicians and their public, thereby omitting the leadership that occurs within the general 
population, or among entities not normally defined in a leadership construct.   
The direction, alignment, and commitment, or DAC, ontology focuses on leadership 
outcomes that are independent of organizational or cultural structures.  DAC recognizes 
leadership outcomes at multiple levels of endeavor, provides a framework for the definition of 
leadership for emerging theories such as relational (Uhl-Bien, 2006) and complexity leadership 
(Uhl-Bien, Marion, & McKelvey, 2007), integrates practice and theory in which changes in 
practices can be incorporated into theories, and is culturally neutral, which makes this 
conceptualization of leadership able to account for beliefs and practices that vary by culture 
(Drath et al., 2008).  The tripod ontology of leadership that has served as the foundation for a 
number of Western leadership theories requires the existence of a leader, follower, and shared 
goals; whereas DAC defines leadership as any collective activity, system, or entity that produces 
direction, alignment, and/or commitment, whether at the group, organizational, or societal level 
(Drath et al., 2008).   
In addition to encompassing the tripod ontology, DAC encompasses emerging leadership 
theories such as shared leadership (Malik & Afridi, 2011), in which everyone on a team has 
leadership responsibilities.  According to the DAC ontology, the existence of direction, 
alignment, and commitment is evidence that leadership exists; DAC is the output of leadership.  
The DAC conceptualization does not require leaders or followers to be identified by specific 
roles.  Instead it focuses on shared beliefs and practices that allow the collective to produce 
DAC.  These shared beliefs and practices are understood, or tacit, leadership beliefs and 
practices.  Leadership practices are leadership beliefs in action.  Collective leadership beliefs and 
practices together form a leadership culture, which determines the achievement of DAC.  All 
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behaviors, activities, and interactions within a collective that are aimed at producing DAC 
constitute leadership.  Thus activities such as creating mission statements and determining how 
decisions are to be addressed within the team are understood as forms of leadership in action.  
Effective leadership is defined by the presence of all three outcomes (Drath et al., 2008).   
I use the DAC framework to define leadership.  This allows me to interview various 
people in a collective without regard to their role.  In my final chapter I discuss any implications 
my findings may have on the DAC framework.  The indigenous research paradigm promotes the 
merger of indigenous and Western constructs as a means for providing an authentic 
understanding of non-Western cultures.   My findings should provide insight on the application 
of DAC within non-Western cultures.   
2.4 The Existing Literature on African Leadership 
This review is organized around three themes:  the Bantu culture, Sub-Saharan African 
leadership, and effects of globalization, colonialism, and imperialism on Sub-Saharan African 
culture.  The indigenous knowledge that informs my research originates in the Bantu culture 
(Chisale, 2002a; Moyo, 2012; Pachai, 1973; Wills, 1967).  Therefore, empirical studies on Bantu 
culture assist in identifying and understanding indigenous knowledge, as well as providing 
insight into the cultural values and beliefs of Malawians that engage in leadership. 
My second theme examines leadership and management studies specific to Malawi and 
other Sub-Saharan African countries, which is the region located below the Sahara desert.  I 
include studies from other Sub-Saharan African countries because a significant number of ethnic 
groups residing in this region of Africa share a similar origin of Hottentots or Bantu, and with the 
Bantu being the predominant culture settling around Lake Malawi (Chisale, 2002a; Pachai, 1973; 
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Wills, 1967), an understanding of leaders and leadership in other Sub-Saharan African countries 
assists in understanding leaders and leadership in Malawi. 
The effects of globalization, colonialism, and imperialism on Sub-Saharan African 
culture constitute my third theme.  The indigenous research paradigm requires researchers to 
acknowledge and include the impact of colonialism and imperialism on Sub-Saharan African 
culture (Chilisa, 2012).  Although European rule was brief in relation to the history of African 
culture, its impact on traditional culture, education, leadership, and government is profound 
(Chilisa, 2012; Gichure, 2006; Moyo, 2012; Ndulo, 2011; Salawu, 2012).  I include globalization 
with the review of colonialism and imperialism because globalization has also impacted African 
culture (Chilisa, 2012; Ndulo, 2011). 
2.4.1 The Bantu culture and leadership.  Malawi’s indigenous knowledge is heavily 
influenced by the Bantu culture, with the first Bantu-speaking people arriving around 150 AD 
(Chisale, 2002a).  The Traditional Authority and village chiefs are guardians of the culture 
(Chisale, 2002b; "Inkosi Gomani V installed in a colorful ceremony: Pictorial," 2012). Therefore 
studying leadership in Malawi includes reviewing empirical studies on traditional leadership and 
Bantu culture.   
The Malawi’s Human Rights Commission’s (MHRC) (2006) study is a mixed methods 
study that assessed the impact of various cultural practices in Malawi on human rights.  It also 
informs readers on traditional leadership practices related to human rights.  The MHRC study 
used Western research methodologies consisting of literature reviews to identify prevailing 
cultural practices, along with quantitative methods and qualitative face to face interviews and 
focus groups to collect data.  Ninety-nine people participated in focus group discussions, which 
were tape recorded, if approved by the participants, and later transcribed and translated into 
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English.  The 262 face to face interviews were conducted using a structured questionnaire with 
closed-end questions.  Traditional and religious leaders were included in the study.  The main 
objective of the study was to assess the impact of various Malawian cultural practices on human 
rights, with special emphasis placed on the impact of cultural practices on the rights of women 
and children.  There were six specific objectives:  
 Catalog cultural practices in Malawi 
 Identify and isolate cultural elements that impact the enjoyment of human rights 
 Analyze and assess initiatives aimed at curbing human rights violations 
 Generate information on cultural practices along with their impact on human rights 
initiatives 
 Make recommendations for change to cultural practices that violate human rights 
 Influence cultural policy formulation 
Specific to leadership cultural practices, the MHRC (2006) study reveals that succession 
is open to both males and females, although the tendency is to appoint a male.  In the Chewa, 
Lomwe, and Yao societies the successor is a child of the retired or deceased chief’s sister 
because the societies are matrilineal.  Women, usually the chief’s sisters, are given the 
responsibilities for choosing chiefs upon the death or retirement of the chief.  However, in the 
Ngoni society, which is matrilineal, chieftaincy is given to the first-born son of the first family.  
In a few societies immigrants can become chiefs if they build long-term relationships, are of 
good character, and respect the culture. 
 Sometimes the successor may be appointed on the same day as the funeral, in a public 
announcement.  The successor may be expected to carry on the same name as the deceased chief, 
in the hope that the good deeds of the deceased chief are continued by the successor.  Dancing 
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and role-playing may occur during the ceremony to emphasize the reputation of the deceased 
chief.  Other chiefs and prominent members attend and conduct the ceremony.  There is an 
observed period of mourning that may last up to a month or longer.  In the Yao society respect 
for the death of a chief is given across all ethnic tribes. 
Other cultural findings in the MHRC (2006) study include:  
 Early marriages among girls is more pronounced among the Yao; 
 Female rites of passage in the central and southern regions consists of two stages, 
confinement and advisement for seven days once puberty is reached; and initiation 
where the girls are isolated to a house within the village for counseling them on 
sexual behavior, etiquette, and how to maintain a household; 
 Male rites of passage in the central and southern regions consists of confinement that 
lasts anywhere from two weeks to two months, includes circumcision, and includes 
instruction on good traditional manners, sexuality, respect for elders, and caring for 
the sick; and 
 Fifty-seven percent of the respondents stated that the practice of men marrying and 
moving to his wife’s village is the cultural norm. 
The MHRC (2006) study concludes that while the appointment of male chiefs is typical 
in patrilineal societies, the tendency to appoint male chiefs in matrilineal societies predisposes 
children to think of leadership as behaviors and practices reserved for males.  The study also 
states that an argument can be made that the unequal appointment of male chiefs by female 
advisors is a result of women being viewed as custodians of a culture that perpetuates inequitable 
power relationships between men and women.  Some of the activities associated with chieftaincy 
succession ceremonies are identified by the study as human rights violations for women and 
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female children.  In the Mulanje region the study notes a trend of naming female chiefs over 
males. 
At the International Association for Study of the Commons, Africa Regional Conference 
in Cape Town, South Africa, a paper on land tenure relations among matrilineal and patrilineal 
cultures in Malawi was presented (Berge, Kambewa, Munthali, & Wiig, 2013).    The study used 
data from the National Agricultural and Livestock Census 2007, which was funded by the 
Norwegian government, the 2008 Population and Housing Census, and the Malawi Land Tenure 
and Social Capital Project, which was funded by the Norwegian Research Council, to 
characterize marriage systems and land tenure practices.  The authors studied Malawi because 
land reform based on customary law where different cultures co-exist is an unresolved problem, 
and Malawi’s ethnic groups are majority matrilineal while the formal legal system is modeled 
after patrilineal English legal system.  The authors confirmed that patrilineal systems transfer 
land holdings to male heirs while males in matrilineal systems cannot inherit land.  The males 
are allowed to use the land based on the decisions of their wives and mothers (Berge et al., 
2013). 
The study’s fieldwork, coordinated by the University of Malawi, occurred from June to 
August 2007.  A traditional authority (TA) was chosen from each of the six districts, with three 
areas in each TA randomly selected.  Then a list of all of the villages within each of the areas 
was generated.  One village from each of the areas was then randomly selected.  Based on the 
selection criteria mentioned, three villages in each of the six districts were included in the study.  
Research assistants spent six weeks living in each of the assigned villages before moving on to 
another district in their region (Berge et al., 2013). 
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In each village 15 households were randomly selected with everyone in the household 
receiving a questionnaire.  They also participated in an in-depth interview aimed at 
understanding land tenure issues.  Additionally, the village heads, group village heads, and other 
informants participated in interviews.  A total of 266 households were surveyed with 17 
informant questionnaires completed (Berge et al., 2013). 
The authors state that land holding systems are products of culture and with the four 
largest tribes (Chewa, Lomwe, Ngoni, and Yao) being matrilineal, the majority of marriage and 
land tenure systems follow the matrilineal ethnic groups.  The researchers observed that land 
tenure occurred from mother to daughter, but did note that widows in patrilineal systems seem 
slightly better off than widowers in matrilineal systems (Berge et al., 2013).  Additionally, while 
traditional leaders and the head of the family/lineage were seen as custodians of the land, the 
study reveals that lineage groups of women in a matrilineal society allocate land to members of 
the lineage group.  Women are the owners of the land and male children have the right to use and 
borrow, but not own.  Most men that buy land but it for their daughters (Berge et al., 2013). 
The study concludes that the major concerns with land tenure practices are unequal 
access and lack of security of tenure; and with land reform and tenure seemingly understudied, 
the historical, cultural, and emotional aspects of land tenure could result in policies that create 
injustice in the views of local community and modern society.  Additionally, gender equity in 
land ownership and use is not compatible with Malawi’s cultural precepts (Berge et al., 2013). 
2.4.2 Sub-Saharan African leadership.  Not only has African cultural research been 
framed by Eurocentric worldviews, it also has been studied as a singular African culture, or 
carved into several large molds, defined by region or race (B. Smith, 2010).   Africa is home to 
over 50 nations (B. Smith, 2010), including  Morocco and Egypt, where people are considered 
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members of Arab cultures (Lewis, 2006); Kenya, which is made up of 43 ethnic groups 
(Walumbwa et al., 2009); and Malawi, which consists of over 12 ethnic groups ("2008 
Population and housing census results," 2008; MHRC, 2006; U.S. Department of State, 2011).  
While the cultures of Africa are numerous, the majority of Sub-Saharan African cultures 
originate from the Bantu.  In reviewing literature on Sub-Saharan African leadership and 
management, I include studies in which the Bantu culture informs on the values held by the 
research participants and informants. 
A quantitative study of South Africans by Gregory John Lee (2011) focuses on leadership 
characteristics or traits considered most desirable by South African managers.  Using secondary 
data from the Kelly Human Capital survey, which is a self-reported survey administered by a 
career placement company, Lee’s study identifies competence, honesty, and inspiration as the 
most desireable leadership traits.  These traits are consistent with the results of the Global 
Leadership and Organizational Behavior Effective (GLOBE) study (Wanasika, Howell, Littrell, 
& Dorfman, 2011).  The Kelly Human Capital survey yields 205 usable responses, of which 51% 
are from females.  The average age is 37 and 60% of the respondants are White, and 39% are 
Black (African, colored, and Indian).  Other respondent demographics collected include job, 
length of service, hierarchical level, education, industry, and ethnicity.  Managers and employees 
ranked the following ten characteristics: ambitious, caring, competent, determined, forward-
looking, honest, imaginative, inspiring, loyal, and self-controlled.  The non-parametric Thurston 
Case V analysis, which converts proportions of times respondents rank one characteristic over 
another, is employed.  This analysis converts the proportions into z-scores, providing direct 
comparisons.  The Friedman’s Rank Sum ANOVA is used to provide statistical significance 
testing of differencts between characteristics (Lee, 2011). 
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In addition to identifing competence, honesty, and inspiration as prefered leadership 
characteristics, Lee’s (2011) analysis of the Kelly Human Capital survey for South African 
respondents reveals racial differences in the rankings.   White managers rank honesty higher than 
competence, while Blacks rank competence higher than honesty.  White managers rank forward-
looking leadership, self-control, and determination higher.  Lee suggests that this higher ranking 
may be due to the more individualistic thinking of Whites as compared to African collective, 
interdependent cultures.  However, Lee recommends the undertaking of additional qualitative 
research, along with context-specific studies, to investigate the differences. 
Peter Fuseini Haruna (2009) deconstructs leader-follower theories in a qualitative study 
within the public administration organizational environment in Ghana, another Sub-Saharan 
African country.  Haruna posits that the leader-follower theories that are prevelant in Sub-
Saharan Africa leadership models do not factor in lived reality.  More emphasis on leadership 
involving interactions with followers, partners, collaborators, and partcipants is recommended.  
After reviewing some of the prevailing leadership theories such as the great-man theories, and 
scientific management, Haruna states that scholarly works have studied  Sub-Saharan African 
leadership from either the bureaucratic leadership lens of colonialism and postcolonialism, or 
from a managerial leadership lens, with both approaches exhibiting disconnect with African 
cultural concepts.   
Haruna (2009) defines community-based leadership as communal.  It focuses on 
communities and organizations working, learning, growing, and developing together, while 
construsting meaning from their shared experiences.  These activities, according to Haruna, 
correspond well with the Sub-Saharan African culture, which values input from others to sustain 
cohesiveness, and acknowledges the strengths and contributions of all members.  There are a 
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limited number of empirical studies on community-based leadership in Ghana, although there are 
examples of communty-based leadership models in action, especially with local participation in 
self-governance.  Haruna concludes that the leader-follower model is widely deployed without 
regard for Sub-Saharan African culture, while the community-based leadership model should be 
considered as it provides contextual and reflective knowledge. 
Another study of Sub-Saharan African leadership was conducted by Isaac Wanasika, Jon 
Howell, Romie Littrell, and Peter Dorfman (2011).  Using mixed-methods, the researchers assess 
managerial leadership and culture in the Sub-Saharan African countries of Nigeria, Namibia, 
Zambia, Zimbabwe, and South Africa, with the specific purpose of providing a picture of culture 
and leadership patterns.  These five countries were included in the Global Leadership and 
Organizational Behavior Effective (GLOBE) study, which discusses Ubuntu as a leadership 
theory that recognizes human interdependence and harmony in all relationships.  The second 
theory in the Wanasika et al. study is culturally endorsed implicit leadership theory (CLT), which 
is advanced in the GLOBE study.  Global dimensions of CLTs include charismatic leadership, 
participative leadership, and humane oriented leadership.  The researchers also discuss a cultural 
framework that includes two important dimensions: religion and traditional wisdom.  The 
findings of Wanasika et al. identify six cultural and leadership themes: a spirit of Ubuntu, a 
religious and spiritual orientation, in-group solidarity, traditional patriarchal and patrimonial 
African societies, colonialism, and a culture of corruption, poverty, tribalism and violence.  The 
researchers conclude that these themes provided a picture of cultural and leadership patterns in 
Sub-Saharan Africa countries (Wanasika et al., 2011).  
A macro-societal level cultural study by John Munene, Shalom Schwartz, and Peter 
Smith (2000) analyzed cultural values of five African nations, Ghana, Nigeria, Uganda, 
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Zimbabwe, and South Africa, which are reported in the Schwartz Value Survey.  The survey 
gathers values data from over 60,000 respondents from 65 nations.   Six Western European 
cultures, Denmark, Finland, France, Netherlands, Sweden, and West Germany, are included in 
Munene et al.’s (2000) study for comparison.  Measuring embeddedness versus autonomy, 
hierarchy versus egalitarianism, and mastery versus harmony cultural values, the African nations 
identify embeddedness, hierarchy, and mastery as more important values that the Western 
European countries.  The Western European countries place more importance on autonomy, 
egalitarianism, and harmony values.  The results of this study emphasize the fact that 
intercultural issues of misunderstanding and interpretations when African and Western cultures 
interact are expected as managerial approaches differ among the two cultures.  Additionally the 
data shows that African managers rely heavily on formal rules and direction from supervisors 
(Munene et al., 2000). 
John Kuada (2010) states that past leadership development efforts in Sub-Saharan Africa 
were guided by the view that the more African management practices became Westernized, the 
more effective the organization would be.  Although there has been limited research on African 
leadership, the general view is that African leaders are ineffective and adapt poorly to a complex 
globalized economic system, as proven by poor economic growth of Sub-Saharan African 
countries over the last four decades (Kuada, 2010).   
Kuada’s (2010) research attempts to identify knowledge gaps in African leadership 
research in order to promote the need for additional studies on Sub-Saharan African leadership.  
The author states that there are elements of African culture that promote positive leadership 
behaviors as well as some that promote ineffective leadership practices.   The research aims to 
reinforce the importance of including cultural context in leadership research because it provides 
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better insight into leadership successes and failures.  Kuada introduces a conceptual model of 
African leadership, based on the complexity leadership theory.  The model includes African 
culture as influences into a leader’s goals, leadership style and relationships, and resource 
allocation decisions.  These decisions, in turn, influence organizational performance and well as 
the leader’s individual goal attainment (Kuada, 2010).    
Kuada (2010) reviews leadership theories within the context of Sub-Saharan Africa.  In 
discussing various leader theories such as trait, contingency, transactional, transformational, 
complexity, and authentic leadership, the author informs readers that research exists that suggests 
that African leaders do not display attributes of transformational leadership, but instead lean 
more towards relational leadership theories.   
2.4.3 Effects of globalization, colonialism, and imperialism on Sub-Saharan African 
culture.  Prior to colonialism, kingdoms and chiefdoms developed their own forms of 
government which had been in place for over hundreds of years (Moran et al., 2007).  European 
colonialists arrived and divided tribal lands and instituted governance models based on the 
European ideas of legal norms, justice, and morality (Moran et al., 2007; Ndulo, 2011); which, in 
addition to globalization, has had an impact of Sub-Saharan African culture and its leaders 
(Chilisa, 2012; Gichure, 2006; Moran et al., 2007; Ndulo, 2011). 
Malawi’s culture consists of both democratic and traditional leadership.  A historical 
analysis of South African leadership by Thomas Koelble and Edward Li Puma’s (2011) studied 
the competition between traditional and democratic governance in South Africa.  They examine 
the political history of the African National Council in South Africa and how it attempted to 
displace the institution of chieftainship.  One political initiative included in the study is the 
formation of the Contralesa, whose mission was to educate traditional leaders on strategies for 
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winning back their land. Two other initiatives included in the study are the reconciliation of 
chiefly authority and democratic representation, and the ceding of power to nonelected 
“officials” in order to incorporate them into governance structures.  The authors review the 
purpose and the impact of the 1951 Bantu Authorities Act, which created independent homelands 
administered by chiefs loyal to the apartheid regime, and the purpose and impact of the 
Contralesa, which educated traditional leaders on freedom struggles.  Additionally, the authors 
state that the established homelands were modeled after a Eurocentric model in which citizens 
were given voice, thus reducing the authorities of the chiefs.  Eventually the chiefs were included 
back in to form a new model of African democracy (Koelble & Li Puma, 2011).   
Koelble and Li Puma (2011) also examine the cultural roles of chiefs in South Africa.  
They serve as the custodians of culture, traditions, and values; they represent dignity and self-
worth; and they represent governance.  The study discusses a counter commentary issued by the 
Coalition of Traditional Leaders in November 2002 in which the blending of African democracy 
based on the European system as well as traditional authorities forms a three tier governing 
organization.  For example, while Black South Africans support the constitutional model of 
democracy, their ethnicity supports the traditional leader’s authority to have them participate in 
initiation rites, land allocation decisions, and inheritance decisions (Koelble & Li Puma, 2011).  
The authors conclude that inclusion of nonelected persons into the governance structures 
constitutes a contradiction between the Eurocentric and the African view of democracy.  While 
non-African cultures might find these inclusion governance concepts difficult to comprehend, 
these inclusion actions demonstrate attempts by South Africans to find balance between modern 
and traditional culture, and to negotiate a democracy based on Eurocentric concepts within a 
local context of traditional leaders (Koelble & Li Puma, 2011). 
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Malawi was one of seven Sub-Saharan countries included in another study of traditional 
and democratic governance.  In a quantitative study, Carolyn Logan (2009) researched the hybrid 
model of traditional authority and democratic governance in order to determine the compatibility 
of their co-existence in contemporary politics.  The three hypotheses of the study are: an 
individual’s level of modernization is negatively related to a person’s acceptance of traditional 
authority, a citizen’s gender influences support for traditional authority, and social demographic 
characteristics influence support for traditional authority.  Data from seven Southern African 
countries (Botswana, Lesotho, Malawi, Namibia, South Africa, Zambia, and Zimbabwe) were 
collected between 1999 and 2001 during the first round of the Afrobarometer.  Round two data 
collection occurred in 2002 and 2003.  Ghana, Kenya, Mali, Mozambique, Nigeria, Senegal, 
Tanzania, and Uganda were added during the second round.  Sample sizes ranged from 1200 to 
3600 respondents per country with women and men represented equally in each sample (Logan, 
2009). 
Logan’s (2009) study applies factor analysis to the first round data to develop a five-point 
perceptions index, with a range of one to five, with five representing very positive perceptions 
and one representing very negative perceptions.  The mean for all seven countries is 3.4.  The 
author performed multiple regression analysis to test modernization, evaluation of elected 
government, and general trust model.  In round two, the author asked only question regarding 
trust in evaluating traditional leaders.  Logan conducted another multivariate regression analysis 
using the same model that was developed in the first round.  Trust in traditional leaders is the 
dependent variable. 
Results of Logan’s (2009) quantitative study indicate that citizens do not perceive a 
major distinction between elected and traditional leaders, nor do they see any contradictions 
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between pledging allegiance to their traditional authority and their elected officials.  Logan finds 
that modernization and gender factors are not significant influences on traditional authority 
support.  However, Logan does find that the level of education has an inverse influence on 
traditional authority support.  Logan’s research supports the theory that values and norms change 
slowly over time, thus contributing to the integration, rather than replacement, of political 
structures.  The author argues that this integration over time produces the synthesis of traditional 
authority and elected officials noted in the study.  Logan recommends that future research 
include additional exploration of hybrid political systems and how to effectively blend traditional 
authority and democratic principles. 
Diana Cammack, Edge Kanyongolo, and Tam O’Neil (2009) researched the existence of 
town chiefs in Malawi as a form of local government.  The research, which is part of the Africa 
Power and Politics Programme, aims to use research in and about sub-Saharan Africa to identify 
forms of governance that might work better for development than those currently in place.  In the 
study town chiefs are defined as local leaders in cities and towns who are not a part of a political 
system or the local administration, and may not be traditional hereditary leaders.  Cammack et al. 
classify village headmen, group village headman, and traditional authority as traditional 
hereditary leaders.  The authors state that while some town chiefs are also hereditary chiefs, most 
are not.  They are leaders empowered by specific groups or by hereditary chiefs to fill a local 
governance void and to address problems (Cammack et al., 2009).   
The qualitative research by Cammack et al. (2009) consists of two parts.  The first part of 
the research, which concentrated on gathering data on the number of town chiefs and their 
characteristics and interactions, consisted of surveying 15 towns in all three regions of Malawi.  
The second part of the research, which took place in and around Zomba, focused more closely of 
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town chief characteristics and their interactions with communities.  The authors collected data in 
two trips, with a total of seven weeks spent in the field.  
Cammack et al. (2009) identified different categories and authority of town chiefs based 
on whether they operated inside or outside a formal town or city, whether they were granted 
power by a traditional chief, and whether they were subject to elections.  Regardless of the 
categories, the research shows that all town chiefs have duties similar to traditional chiefs of 
cultural affairs, administration and management of community development, land and property, 
justice and order, politics, and social and economic development.  The study concluded that as 
with traditional chiefs, town chiefs preserve tribal cultures, oversee initiation rites, track deaths, 
marriages, and births, and care for the poor.  Additionally, Cammack et al. find that they oversee 
community development and preside over boundary disputes, inheritance cases, and domestic 
violence cases.  However, traditional, or hereditary chiefs are given formal power and authority 
in the Marriage Act, the 1967 Chiefs Act and the Constitution (Cammack et al., 2009).  The 
authors also reported that town chiefs, if they are not hereditary chiefs, use influence power.   
Cammack et al. (2009) also identified characteristics of town chiefs.  Town chiefs were 
people of good character, hard workers, respectable, quiet people of good standing, people who 
know how to stay with people, people who understand the problems of the people, willing to 
help the community, would be good to them, and keep them well (Cammack et al., 2009).   The 
authors state that many are good public speakers and are considered thoughtful, knowledgeable, 
patient, and effective negotiators. 
While the findings of Cammack et al. (2009) show that town chiefs are widely 
recognized and valued and that they help communities overcome collective action problems, the 
42 
 
 
authors caution against taking actions to design local governance programs around this research 
as more research is needed to fully understand the role and town chiefs. 
An effect of globalism in Malawi can be understood by reading an ethnographic study of 
orphans in Malawi by Andrea Freidus (2010).  The study identified positive and negative 
outcomes of orphans that have been institutionalized.  The author states that institutionalizing 
orphans has become a growing trend in southern Africa despite recommendations from 
governments to keep children in the community with their extended family.  Freidus states that 
Malawi’s family culture supports care of orphans through the extended family network and 
government has drafted a policy statement that supports maintaining children in their 
community.  However, the author claims that orphanages, or institutionalized care, have media 
appeal, provide tangible proof for donor investments, allow donors to better control and track 
investments, and promote the donor’s parenting values which are based on Western values 
(Freidus, 2010).   
Between June 2006 and December 2008 Freidus (2010) spent approximately three weeks 
living at the research sites conducting ethnographic research at three orphanages located in 
northern and central Malawi.  The author reported that twenty-nine children between the ages of 
eight and twenty-two participated in the study with the median age being 14 years old.  While 
most of the children had extended family members outside the orphanage, there were six 
maternal orphans, seven paternal orphans, and 16 double orphans (Freidus, 2010).  The author 
collected data using storyboard drawings, participant observations and in-depth, open-ended 
interviews with children, administrators, orphanage care-givers, and key stakeholders such as 
religious leaders, NGO directors, and government officials.  
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Freidus (2010) reported that positive outcomes experienced by the orphans were 
primarily material, such as improved housing, adequate clothing, and multiple meals every day.  
The negative experiences mentioned in Freidus’ study by the orphans were: abusive care-givers 
at the orphanage, social discrimination, and community hostility.  Example participant 
statements included by Freidus are: 
…maybe you are doing well, they say you are selfish.  You are too proud..” (p. 
298). 
I don’t know, maybe they are just jealous of what we get because their parents 
cannot afford the same things…(p. 299) 
The way that they handle the word ‘orphan’ here in Malawi, it’s really bad.  It can 
make even someone cry (p. 298) 
[being sent to the village] is more or less like a punishment…They know that 
when you get [to your rural village] some way, somehow you still suffer (p. 300)  
 Freidus (2010) concludes that while all of the orphans were thankful for the opportunities 
they received from the donors and supporters of the orphanages, they also felt disconnected from 
their extended families and villages.  A brief analysis of graduated orphans by the author shows 
that many have adopted Western ideals such as individualism and materialism, such as electricity 
on demand, appropriate housing, and clothing.  Freidus’ research finds that some of the 
graduated orphans reported difficulty finding employment due to lack of family or village 
connections.  The author concludes that more research is needed to understand the complexities 
of being an orphan in Malawi. 
2.4.4 Existing literature viewed from an indigenous research lens.  Malawi is listed as 
one of the countries whose residents exhibit very strong allegiance to their traditional leaders in 
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Logan’s (2009) research.  The study states that the residents perceive their traditional leaders as 
interested, trustworthy, and free of corruption.  They also place higher trust in traditional leaders 
than in the President, parliament, and local government, police, and the courts.  Only the Army 
received a higher trust rating (Logan, 2009).  While Logan’s study provides insight into the 
relationship between traditional authority and elected officials within a democratic society, it 
does not provide explanations of how residents have reconciled the two forms of leadership, nor 
does it provide an understanding of how residents have been able to remain loyal subjects as well 
as committed democrats.  It also does not explain why level of education inversely influences 
traditional authority support.  Additionally, the research methods used are not indigenous to Sub-
Saharan Africa and thus neither account for the effect of colonization, nor provide mechanisms 
for the participants to provide feedback on the results.  Interpretations of the results are those of 
the researcher, and not the participants. 
While Cammack et al.’s (2009) research on town chiefs in southern Malawi provides 
insight into the existence of town chiefs in Malawi as a form of local government, the authors 
caution against forming definitive opinions based on the findings.  They state that more research 
is needed to fully understand the role of town chiefs.  Additionally, town chiefs do not have the 
same authority that traditional chiefs are afforded by Malawian law, so while many of the 
responsibilities are the same, additional research on how the town chiefs interact with the 
traditional chiefs during ceremonial and governmental events is needed.  Applying indigenous 
research methodologies can help the authors better understand the role of town chiefs. 
Cammack et al.’s (2009) research is part of the Africa Power and Politics Programme, 
which aims to use research in and about Sub-Saharan Africa to identify forms of governance that 
might work better for development than those currently in place.  Researchers working on behalf 
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of this program must be cautious of introducing researcher bias into the research process.  
Indigenous research methodologies can assist researchers in identifying values and engagement 
preferences of Sub-Saharan African citizens.  By understand indigenous knowledge systems and 
applying indigenous methodologies, researchers could develop models that not only work better 
for development but also are indigenous to the citizens, thereby increasing the odds for adoption 
and success. 
Freidus’ (2010) ethnographic study of institutionalized orphans provides insight into the 
impact that globalization is having on Malawi’s culture.  While the orphanage experiences have 
produced positive outcomes such as better education, adequate housing, and nourishment for the 
orphans, the negative outcome of producing independent adults without ties to their village is 
conflicting with Malawian culture, which honors traditional authority and extended family 
(Adeyemi & Adeyinka, 2003; Walumbwa et al., 2009).  Freidus’ study could be enhanced to 
include research on indigenous knowledge that the orphans receive, indigenous knowledge 
systems that are being displaced, and how orphans integrate Western knowledge and indigenous 
knowledge.  Including indigenous research methodologies in the research might reveal the 
concerns that the villagers have with the institution of orphanages.  Additionally, the study did 
not mention interactions with traditional authorities and village chiefs.  Given that they are the 
gatekeepers of Malawi’s culture, a study of cultural impact might be incomplete or flawed 
without participation from traditional leaders or approval by gatekeepers. 
Kuada’s (2010) research supports the necessity for my research by stating that additional 
research in the leadership performance and leadership development strategies is required in order 
to determine the extent to which existing leadership practices influence decisions effectiveness in 
both African private and public sector organizations.  Kuada’s position that African leadership 
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development should not depend exclusively on practices imported from the West supports the 
use of indigenous knowledge systems for informing researchers, practitioners, and scholars.  
Additionally, findings from my research should identify attributes that Malawians believe are 
critical elements for effective leadership, which will either prove or disprove existing research 
regarding Sub-Saharan leadership strategies. 
By studying specific historical events and legislation, the Koelble and Li Puma (2011) 
study supplies the reader with knowledge of interactions between traditional leaders and 
government in South Africa during apartheid and neocolonialism.  Additionally the researchers 
promote the idea that productive democratic models may exist in not only the Western world but 
also in Africa, with the South Africa model being an example.  Again, however, the voice of the 
researched is absent.  Koelble and Li Puma’s viewpoints are the predominant voices, although 
these researchers do mention alternate opinions and viewpoints.  The indigenous research 
paradigm can supply readers with the voices of those who experienced and are continually 
influenced by the South African governance model. 
Researcher Brent Smith (2010) critiqued Gregory Lee’s (2011) study of South African 
managers  by noting that the study was classified as a Sub-Saharan Africa study although it only 
dealt with South African managers, of which 60% were White.  Smith calls for more culturally 
specific studies, as opposed to border specific studies.  While my study participants reside in 
Malawi, my study is informed by indigenous knowledge which is based on the Bantu culture, 
thus providing a more culturally specific study that may be more transferable across borders.  
Additionally Lee’s (2011) study is quantitative, a methodology which does not lend itself to 
exploring and understanding cultural concepts, theories, and phenomena (Creswell, 2009). 
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Although Haruna’s (2009) study of community-based leadership in Ghana is qualitative, 
allowing Haruna to explore leadership models established within Ghana’s cultural context, the 
study does not employ indigenous knowledge systems and paradigms to explore community-
based leadership.  Thus the translations and voice within the research are those of the researcher 
and not the researched, which constitutes a form of colonialism (Chilisa, 2012; Denzin & 
Lincoln, 2011; Kovach, 2010).   
The research by Wanasika et al. (2011) lists Ubuntu, spirituality, in-group solidarity, and 
colonialism as four of the six leadership themes resulting from their study of five Sub-Saharan 
African countries.  While these themes are consistent with principles of the indigenous research 
paradigm, the themes of traditional patriarchal and patrimonial African societies run counter to 
the dominant culture in southern Malawi, which is traditionally matrilineal.  The application of 
the indigenous research paradigm should also provide additional insight into whether a culture of 
corruption, poverty, tribalism, and violence, as identified in the Wanasika et al. study, is 
characterized within the Sub-Saharan African culture, or if these themes are inadvertent results 
predetermined by the survey methods used in the study.  
While the cultural values of the African countries included in the Munene et al. (2000) 
study were mostly homogeneous, there were observed exceptions.  Indigenous research 
methodologies can be applied to better understand the results and observed exceptions, and the 
origin of these exceptions.  Indigenous methodologies allow the participant to provide lived 
experiences and clarity, as Eurocentric research methods do not incorporate indigenous issues 
such as trust and honesty (Chilisa, 2012).  While the study supports the idea that African culture 
is different from Western culture and as such, African leaders and managers approach or react to 
situations differently, the study still applies a Eurocentric research view on African culture and 
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distributes the findings using methodological and intellectual imperialism.  My research attempts 
to bring understanding to the phenomenon of African leadership from the viewpoint of the 
researched. 
While the purpose of the study by Berge et al. (2013) is to discuss matrilineal and 
patrilineal land tenure practices in Malawi and demonstrate how problems with formalizing and 
addressing gender equity can create injustices if the diverse culture is not carefully considered, 
the study also provides insight into some of the guiding principles that govern matrilineal 
societies by explaining how land ownership and land use is controlled and inherited by family 
members.  An understanding of the types of decisions made by village chiefs, along with their 
cultural rationalization, is included in the qualitative examples.  This aids in comprehending the 
functional role and decision-making of traditional leaders.  Equally important, the authors remind 
readers of patrilineal biases originating from the Western world and discusses how Malawi has 
adjusted to those biases.  While qualitative examples are provided in the article, including 
examples of indigenous knowledge systems that explain how the residents came to believe these 
land tenure and use practices, and how are they ensuring that their children do the same would 
further demonstrate culture precepts. 
In the human rights study by the Malawi Human Rights Commission (2006) the 
researchers encountered participants providing false cultural information, and had difficulty 
obtaining approval from the village headman prior to conducting research.  The study also 
reported that, in some societies, the nominated chief is assessed for their knowledge of 
witchcraft, because the chief had to protect the village from witchcraft.  I was told by an 
informant that they had never heard of this practice.  This statement could be an example of false 
information being provided by participants.  By applying the indigenous research paradigm I am 
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more likely to reduce the collection of false cultural information because I have taken the time to 
build trust relationships and my informants accept equal responsibility and accountability for 
producing authentic data.  The informants’ input in the research design, methods, and analysis 
provide a sense of ownership of the study and along with authenticity, the knowledge 
constructed is directly traced back to them (Chilisa, 2012; Kovach, 2010).   
2.5 Summary 
 While a reasonable amount of empirical research on Sub-Saharan African leadership 
exists, most of it looks at South African leadership.  Limited empirical research exists on 
leadership influenced by the Bantu culture outside the borders of South Africa.  Studies are 
revealing potential for research on African leadership that examines the cultural aspects of 
leaders within traditional ethnic groups, which extends beyond national boundaries.   
Empirical research on leadership that is specific to Malawi is extremely rare but provides 
promising potential.  Several of the studies discussed in the literature review analyze patrilineal 
societies, which are typical of Western cultures.  The Chewa, which is Malawi’s majority ethnic 
society, is matrilineal.  Several ethnic groups residing in southern Malawi are matrilineal as well.  
My study adds to the literature on leaders within the cultural context of matrilineal societies, as 
well as within the cultural context of Sub-Saharan African countries, and Malawi specifically. 
This chapter has unpacked the conceptual framework of the indigenous research 
paradigm, set out the operating definition of leadership within the DAC construct, reviewed the 
existing literature on leadership in Sub-Saharan Africa, and then critiqued that body of research 
using the indigenous paradigm as a lens.  The next chapter establishes the research methodology. 
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CHAPTER 3 
Odi, Odi 
 Odi, odi, means hello, can I come in, in Chichewa.  This phrase is typical of greetings 
heard at a chief’s doorstep (Kamkwamba & Mealer, 2010).  It is an appropriate chapter title 
because it captures the essence of my research paradigm and methodology, which is respectful 
representation of the culture, research that is informed by indigenous knowledge systems, and 
deployment of research methods that are indigenous to the culture of the researched (Chilisa, 
2012).  My study drew on ethnographic methodology understood through the indigenous 
research paradigm.  Cultural researchers Hofstede, Hofstede, and Minkov (2010) remind 
researchers of the unconscious paradigms existing in scientific research.  Using qualitative 
methodology I aimed to capture the complexities and meanings associated with the context for 
leadership in southern Malawi.  I performed the research in natural settings, using multiple 
methods (Chilisa, 2012; Hammersley & Atkinson, 2007; Marshall & Rossman, 2006) to gather 
layered evidence (Ronai, 1995). 
 This chapter provides a rationale for applying ethnographic methods within the 
indigenous research paradigm, and details of the research design, including my role as researcher 
as well as the roles and responsibilities of participants.  The methods discussion also explains my 
use of offline ethnographic and computer-mediated communications methods to collect data.  
Next I provide an in depth description of the data analysis procedures employed.  The chapter 
concludes with considerations of the trustworthiness of my study. 
3.1 Assumptions and Rationale for Indigenous Research Paradigm 
Using the indigenous research paradigm, I applied ethnographic research methodology to 
capture the complexities and meanings that participants attribute to leadership in action in 
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Malawi.  Zina O’Leary (2004) states that ethnography is the study of cultural groups from the 
point of view of the participants.  Ethnography recognizes multiple realities, and requires cultural 
empathy.  I attempted to craft an understanding of the social context for leadership, how citizens 
construct their understandings of leadership, and how leadership is understood and enacted 
within the culture of southern Malawi.  Leadership constructs are complex, cannot be separated 
from context (Drath et al., 2008), and ethnographic methods allow me to explore the rules, roles, 
and expectations (O'Leary, 2004) that constitute leadership in southern Malawi.   
While definitions of ethnography remain in flux and contested (Hammersley & Atkinson, 
2007), in my study I drew on Barbara Tedlock (2011) to view it as the examination and 
reflection of lived experiences by working and speaking with others.  I documented the lived 
experiences of citizens living in southern Malawi in order to gain a better understanding of the 
context for leadership there.  The ethnographic component of cultural empathy fits well within 
the indigenous research paradigm.   
As ethnographer I acknowledged multiple realities, and recognized that knowledge is 
based on relationships with others, which is defined within Ubuntu as other humans, nature and 
the environment, and the universe.  At all times I am accountable for all phases of my research, 
as all aspects are related; I respect the participants’ knowledge and representation wishes; I am 
mindful that my research must be of benefit to everyone - the participants as well as myself.  At 
all times my research is ethical.  My study is informed by indigenous knowledge, which is 
knowledge that is based on generations of experiences that is expressed by stories, dance, 
folklore, myths, rituals, and songs.  Because I relied on indigenous knowledge systems to inform 
my research, the participants are not anonymous in the texts that result from it (Chilisa, 2012; 
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Kovach, 2010).  Within the indigenous paradigm, informants are regarded as knowledge-makers, 
themselves, and are named to attribute credit (Rosaldo, 1989). 
3.2 Narrative Strategy of Inquiry 
 Use of the indigenous research paradigm demands research methodology based on 
multiple realities, and relational knowledge and values.   Creative nonfiction, a strategy of 
narrative inquiry (Tedlock, 2011), works well with this paradigm.  According to Barbara Tedlock 
(2011), creative nonfiction allows for the incorporation of multiple voices in documenting 
accurate, reflective, lived experiences using a genre that best captures the experience, whether 
it’s storytelling,  explaining a proverb, reciting poetry, or singing a song.  Indigenous knowledge 
systems provided a framework in which folklore, myths, proverbs, songs, dance, and rituals 
conveyed lived experiences.  Indigenous methods also provided a platform to convey my own 
experiences and reflections, which were crucial.  Creative nonfiction allowed all participants, 
including me, to convey our realities.  It also fit well with my American of African ancestry 
consciousness as myths, stories, rituals, and ancestral ties defined who I was and will become 
within my community. 
3.3 Digital Ethnography 
 As stated previously, I define ethnography as the examination and reflection of lived 
experiences by working and speaking with others (Tedlock, 2011).  Digital ethnography is a 
method of representing lived experiences by combining the characteristics of digital or new 
media and elements of a story (Murthy, 2008, 2011; Underberg & Zorn, 2013).  Digital 
ethnography includes virtual ethnography, digitally mediated research methodologies, 
hypermedia ethnography, and digital ethnographic storytelling (Hammersley & Atkinson, 2007; 
Murthy, 2008; Underberg & Zorn, 2013).  In addition to using the creative non-fiction narrative 
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strategy of inquiry I included digital ethnographic storytelling using hypertext and hypermedia.  
Hypertext is the presentation of data over the internet or network, while hypermedia is the 
linking of digital audio, video, or graphics to related web pages or media (Underberg & Zorn, 
2013).  The use of digital ethnographic storytelling assists in demarginalizing the voice of my 
informants by allowing them to determine how they want to be viewed or represented digitally 
(Murthy, 2008). 
 Additional benefits of digital ethnography include: an efficient means to capture text, 
photographic images, and video data; improved collaborative efforts with my informants by 
providing greater input in the research using web pages; and increased data validity through 
triangulation by combining face-to-face and digital ethnography (Murthy, 2008, 2011).  While 
the use of digital video may not accurately reflect the everyday lived experience of my 
informants, the videos do reflect how the informants wish to be represented (Murthy, 2008).   
Two negative aspects of performing digital ethnography are total anonymity and 
maintaining trust of research participants (Murthy, 2011).  Ensuring complete anonymity of 
research informants and participants was not an issue as my informants chose to reveal their 
identities, and I was able to maintain trust through on-going interactions and by asking them to 
review posted content.  Having the informants approve posted content also minimizes the 
amplification of textual and video discrimination (Murthy, 2008) that occurs when researchers 
determine posted content on public websites.  Instructions on navigating the digital ethnography 
aspect of my research are found in Appendix A.   
3.4 Role of Researcher 
The central ethnographic research approach was participant-observation (Emerson, Fretz, 
& Shaw, 1995).  During the summer of 2011 I spent thirty-one days in Malawi engaged in 
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participatory action research projects.  During this time I had the chance to interact and talk with 
teachers, administrators, business people, village chiefs, village elders, managers, artists, 
children, and the general population to gain a better understanding of their culture.  Regular daily 
face to face interactions in-country, culminating in ethnographic interviews, facilitated the 
building of trusting relationships necessary for a sharing of knowledge within Malawian culture.  
I continued to communicate with the people I met using the telephone, email, and facebook.  My 
in-country experience allowed me to define the research problems and address the 
representativeness limitations associated with ethnographic studies (Hammersley & Atkinson, 
2007).  Understanding how to build and maintain relationships with Malawians assisted in 
gaining further access to participants.  The preconceptions I brought to the research included the 
notion that African leadership is different from Western world leadership, and that Malawi’s 
traditions of collective decision-making produces superior decisions.  Tacit socialization values 
that impacted my approach to my research included American of African ancestry, southern, 
middle-class values such as: strong extended family, strong religious upbringing, respect for the 
elderly, perceived power of education, expectations that money drives political and economic 
power, and pursuits of Anglo-conformity cultural goals.    
Like my Malawian informants, I also listened to the stories of my grandparents, and 
great-grandparents’ lives, which were told for the specific purpose of defining who I am and will 
become.  I grew up with traditional rituals such as large Sunday dinners, society cotillions, and 
secret societies.  I learned early to respect elders and to feed my spiritual well-being through 
continuous religious activities.  Because my parents were still at work when I got home from 
school, a community of neighbors and relatives took turns ensuring that I matured into the kind 
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of person they expected me to become.  Many times upon meeting someone new, I was asked 
“So who are your people?” 
In qualitative studies the researcher’s role is defined based on the degree of 
participantness, revealedness, and extensiveness (Marshall & Rossman, 2006).  The full nature of 
the study along with my role as a researcher was fully disclosed to the participants, and they 
regularly informed the shape of the study, as well as its content.  
In indigenous research, the researcher must examine her conscience and unconscious 
preconceptions because these determine her interactions with participants, along with the 
direction of the research (Chilisa, 2012; Kovach, 2010).  When conducting indigenous research, 
the researcher performs a critical self-analysis, constantly interrogating her presence in the 
alternating roles of colonizer, teacher, redeemer, and transformer.  Chilisa (2012) writes that 
researchers in the role of colonizer and teacher do not include participants in any research 
decision making processes, such as determining the dissemination of results.  Researchers acting 
in the role of redeemers see participants as the problem needing additional study, and researchers 
acting as transformers challenge Eurocentric methodologies and paradigms and are constantly 
engaged in self-reflection.  I aimed to perform the requisite critical self-analysis throughout my 
research process, questioning my role as researcher, constantly working to interrogate my 
preconceptions.  On the other hand, my standpoint (D. Smith, 1987) as a transnational 
endarkened (Dillard & Okpalaoka, 2011) woman was employed as a form of critical personal 
narrative that situates me as an ideal person to be conducting this research. 
3.5 Participants 
The informants in my study live and work near Zomba and Domasi, Malawi.  Two 
informants were identified through associations with gatekeepers and others who have been 
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involved with North Carolina A&T's Summer Study Abroad in Malawi since 2007, with faculty 
involvement there since 2004, and collegial involvement since 1994.  My experience in-country 
in summer 2011 provided opportunities for the development of further contacts and associations, 
leading to identification (Hammersley & Atkinson, 2007) of additional research participants and 
informants.  All participants spoke British English and have access to either computers and the 
internet, or telephones and smart phones. 
3.6 Data Collection Strategies 
Initial data were collected during my in-country experience in Malawi in June and July 
2011.  Expanding on those initial face to face interviews in this offline site, I also collected data 
through email, which is a form of computer-mediated communications (CMC) (Garcia, Standlee, 
Bechkoff, & Yan Cui, 2009; Marshall & Rossman, 2006).  By combining multiple data 
collection methods I compensated limitations in one collection method by using the strengths of 
a complementary method (Marshall & Rossman, 2006).  I employed email because of the ease of 
access to African citizens that email applications allow, as I was unable to travel to Africa during 
my final data collection time period.  Use of email and the internet for data collection facilitated 
cooperation with research participants, was easy and efficient to manage, and expanded access to 
distant participants, which were some of the limitations of interviews and participant 
observations (Marshall & Rossman, 2006). 
3.6.1 Offline site ethnography.  My offline site data collection methods consisted of 
several strategies: participant observations (Hammersley & Atkinson, 2007), “power sensitive 
conversations” (Bhavnani, 1993; Haraway, 1988) interviews, and field notes (Hammersley & 
Atkinson, 2007).  While interviews are ideal for collecting data on societal norms and 
perspectives (Marshall & Rossman, 2006), I am a novice researcher.  The use of “power 
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sensitive conversations”, observations, and field notes provided layered evidence along with 
interview data. 
3.6.1.1 Ethnographic interviews and “power sensitive conversations.”  Ethnographic 
interviews (Marshall & Rossman, 2006) and power sensitive conversations (Bhavnani, 1993; 
Haraway, 1988), are designed to obtain cultural data.  Ethnographic interviews consist of three 
components: descriptive inquiry that collects data on the participants’ languages, structural 
inquiry that collects data on cultural knowledge, and contrast inquiry that provides the meaning 
of various terms (Chilisa, 2012; Marshall & Rossman, 2006).  Additional follow-up interviews 
were necessary to gain clarity on topics arising from initial interviews.  Interviews were audio 
taped and transcribed, and participants were afforded the opportunity to review and edit the 
transcripts.  The interviews were informal, conversational, and unstructured (Marshall & 
Rossman, 2006; O'Leary, 2004); designed to create an environment conducive to open and 
authentic communications; and incorporated the principles of a postcolonial indigenous 
interview.  Principles of the postcolonial indigenous interview included: relational epistemology, 
recognition that the participants were connected with others, incorporation of indigenous 
knowledge in the interview process, and entitling participants to critique what is written about 
them (Chilisa, 2012).  I understood these interviews as “power sensitive conversations” 
(Bhavnani, 1993; Haraway, 1988) in which both the informant and the research navigated 
discourses embedded in relations of power.  My interviews took place face-to-face and by 
telephone.  
I employed an interview guide which documented specific locations of the interview and 
instructions for conducting the interview (Hammersley & Atkinson, 2007).  The guide I 
constructed for my interviews provided specific instructions including opening the interview by 
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showing respect to the participants.  This was performed by introducing myself and stating that I 
am a doctoral student in the United States studying leadership in southern Malawi (Chilisa, 
2012).  I then ensured that I had the appropriate verbal consents.  Once the consents were 
confirmed I asked participants to share their lineage stories.  After the lineage stories I guided 
participant talk regarding leadership in southern Malawi.  My interview guide included 
instructions for use of an audio recorder and digital camera and listed specific topics to include in 
the conversations.  For example, the instructions stated that if in the informant’s story they talked 
about leadership roles or providing direction, working towards commitment, or managing 
change, the informant was asked to talk more about that activity or event.  Each informant was 
asked to talk about bad or poor leadership and good leadership.   
Ethnographic interviewing was the best offline source for collecting information on 
leadership as this provided participants’ perspectives, allowed for immediate follow-up on 
clarification of responses, facilitated discovery of nuances in the culture, and facilitated obtaining 
information on societal norms (Marshall & Rossman, 2006).  Potential limitations of interview 
data involved participant information filtering (Creswell, 2009), and impression management 
(Hammersley & Atkinson, 2007).  Depending on factors such as the level of trust established and 
informants’ motives for participating in the study, they may not have provided information that 
places them in a negative light.  Additional caveats included possible misinterpretations that 
resulted from cultural differences and dependency on the researcher’s interpersonal skills 
(Marshall & Rossman, 2006).   
3.6.1.2 Field notes and participant observation.  Interview data was complemented 
through the use of participant observation and field notes, audio recordings, and transcripts of 
qualitative interviews conducted during my in-country experience in June and July 2011.  I 
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reviewed and analyzed extensive field notes created during participant observations, qualitative 
interviews, and power sensitive conversations.  The construction of transcripts from audio 
recordings formed an additional layer of data and analysis.  While transcribing, I compared my 
audio data to the field notes from the same event, while also engaging in self-reflectivity 
(Chilisa, 2012).  Three layers emerge from this process: transcription, analytic memos on self-
reflectivity, and field notes, which were used to support or contrast with each other.  These 
multiple data sources assisted with the discovery of nuances of the culture, and facilitated with 
obtaining information on societal norms (Marshall & Rossman, 2006).   
Limitations associated with my offsite data sources were addressed in part by providing 
transcripts to the informants for them to review, analyze, and co-edit. This process, called 
member checking (Chilisa, 2012; O'Leary, 2004), increased the credibility of events and 
concepts.  
In May 2013, additional data was collected while the participants were member checking 
their transcripts.  They were asked to write about two indigenous traditions, rituals, stories, 
proverbs, songs, or dances that have guided their life experiences, and why.   
3.6.2 Computer-mediated communications (CMC).  With the coming of the digital age 
ethnographers are advised to include CMC in their studies (Garcia et al., 2009; Marshall & 
Rossman, 2006).  Strengths of using computers to collect data include access to distant 
participants and immediate follow-up on clarification of responses while limitations include 
dependence on the participants’ openness and authenticity (Marshall & Rossman, 2006).  Also, 
CMC collection methods should address ethical dilemmas such as defining public versus private 
space boundaries and protecting the privacy and anonymity of the participants (Garcia et al., 
2009).   
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I sent emails to selected participants in order to obtain research clarification.  The use of 
email provided my informants the option to respond right away or to consider their answers 
before responding (Garcia et al., 2009).  Issues such as identity and anonymity, and public and 
private boundaries (Garcia et al., 2009; Marshall & Rossman, 2006) of online and CMC 
informants did not exist in my study due to the application of the indigenous research paradigm, 
which required the identity of the informants to be revealed.   
3.6.3 Institutional review board.  North Carolina A&T State University has an 
Institutional Review Board (IRB) established to protect the rights of human subjects in research 
activities.  My study, IRB 11-0210, in July 2012 was determined to be exempt from further 
review according to the survey, interview, and public observation regulatory category under 45 
CFR 46.101(b).  My research did not subject the participants to unreasonable risk.   
The IRB process protects the rights of the participants, ensures that informed consent is 
freely given, and that potential benefits to the participant and society outweigh the risk to the 
participant. ("Institutional Review Board," 2006).  My research did not involve deception, fully 
disclosed the research purpose and my role as a student researcher, and did not place participants 
at risk.  The participants read and provided feedback on their transcribed interviews.  Any 
discrepancies in analysis on my part were corrected by the informants in my study. 
It was conceivable that some of those who would normally be asked to sign for consent  
may not have been fully literate in English.  However this was not the situation in my study.  The 
informants spoke a British and locally flavored version of English. 
When required I gained approval from all gate-keepers and did not proceed with the 
research without the required approvals.  The existence of trust relationships was instrumental in 
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obtaining access to the participants.  Sensitive data and results were discussed with the 
participants to obtain a consensus on how to handle the sensitivity during the research write-up. 
Protecting privacy and anonymity was not a concern with my study.  In order to be 
accountable to my informants and participants, and for them to be accountable to their 
community, I used real names since I received permission to do so (Chilisa, 2012; Kovach, 
2010).  This provided credibility and confirmability to my study.   
Verbal consent from the participants was recorded during the initial interviews which 
occurred during the months of June and July, 2011.  The verbal consents were governed by the 
Participatory Action Research for Development in Malawi study, in which I was listed as a co-
researcher.  Follow-up questions to the participants and CMC collection strategies discussed in 
this research were governed by IRB number 11-0210, dated July 9, 2012.  The consents that 
were initially provided verbally were reaffirmed with the participants using the photo and video 
consent form and the informed consent form for this study. 
The informed consent form that the participants signed stated that they would be asked to 
engage in one or more of the following: face-to-face interviews, online interviews, emails 
discussions, discussion boards, phone discussions, online communications and discussions, 
online chats, videoconferencing, review of reports, documents, and transcripts, and provision of 
documents, newspaper articles, and websites for analysis.  They were informed that my study 
used indigenous research methodologies (Chilisa, 2012), which is a research method in which 
their name may be revealed so that the knowledge included in the study can be traced to them, 
the knowledge experts.  Additionally, if reports of my study were submitted to a professional 
publication or conference, they would be given an opportunity to review drafts prior to 
submission.   As participants in the study, they were informed that they may review transcripts of 
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their interview and electronic submissions, and drafts of written products.  The drafts and 
transcripts would either be emailed to them or posted on a private discussion board for them to 
review and edit. 
The photo and video consent forms that the informants signed stated that my study 
included a photo/video section and that the resulting research project would include Internet web 
pages, stills (photographs) for publication, promotional materials, distribution materials, or other 
creative work that will be available to the public.  By signing the photo and video consent forms, 
the informants gave me specific permission to publish, copyright, distribute and/or display 
images (motion or still) of their likeness created as part of the project. 
3.6.4 Equipment required.  In order to conduct the interviews, review field notes, and 
engage in computer-mediated communications, I used a computer with internet access, Microsoft 
Office software, email access, web conference software such as Skype and Blackboard 
Collaborate, an integrated camera, transcription software, sound editing software, and social 
media access.  The computer was used to communicate with participants, collect and store data, 
log progress, edit audio and video files and images, and write-up study results.  A digital camera, 
digital recorder, and digital camcorder were used to record lived experiences in various forms.  
Express Scribe Pro, version 5.45 by NCH Software and Microsoft Office were used to transcribe 
interviews.  Audacity 2.0.5 was used to edit and create audio files.  Microsoft Windows Live 
Movie Maker, version 2011, was used to generate video files.  I used Microsoft Office 2010 
Picture Maker to edit and compress pictures.  Google Sites was used to create webpages. 
3.6.5 Gaining Access.  Sub-Saharan African culture is non-individualistic and as David 
Lutz (2009) wrote, “…Community is the cornerstone in African thought and life” (p. 314).    
Because of the communal culture, I used gatekeepers, realizing that gatekeepers and informants 
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may shape the research based on the social horizon (Hammersley & Atkinson, 2007).  Although 
they may attempt to guide my research away from potentially sensitive areas, I mitigated this risk 
by using multiple gatekeepers and informants.  I realized that I needed consent from multiple 
gatekeepers in order to conduct my study as well as compose the results.  Called collective ethics 
in indigenous research methodology, consent comes from the individual, community, group, 
and/or collective (Chilisa, 2012).  The indigenous research paradigm dictates that there is to be 
no deception in my research.  My research intentions and aim were known to the informants and 
participants upfront.   
Realizing that initial responses may be a result of caution and suspect (Hammersley & 
Atkinson, 2007), I combatted those responses by fully revealing my research intentions, by 
involving the participants in reading their transcripts and draft reports, and by attempting to 
continue my interactions with them long after the research ended.  I had planned on having to 
tolerate unpleasantry during my data collection because I could not prejudice the field work by 
only interacting with congenial people (Hammersley & Atkinson, 2007).  However, I did not 
experience any unpleasantry or non-congenial people. 
3.7 Data Analysis 
Data analysis within the indigenous research framework involves collaboration across 
informants, participants, and me.  It emphasizes research with people rather than on people 
(Chilisa, 2012).  My analytic processes were informed by indigenous knowledge. 
Since data analysis in qualitative research does not proceed in a linear fashion, I used a 
recursive strategy to analyze as I collected the data.  I adjusted my field notes review, interviews, 
and computer-mediated communications depending upon the data collected (Marshall & 
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Rossman, 2006).  I used editing analysis strategies (Marshall & Rossman, 2006) to search for 
examples to create and illustrate my themes, patterns, and concepts.   
3.7.1 Analytic procedures.  I followed the typical seven phase analytic procedures of 
data organization, data immersion, themes and concepts generation, thematic analysis with 
indexing, interpretations through analytic memos and member checking, search for alternative 
understandings, and presentation of the study (Hammersley & Atkinson, 2007; Marshall & 
Rossman, 2006). 
3.7.1.1 Data organization and data immersion.  First, I organized my field notes and 
observations by typing them using Microsoft Office and sorting them by informant’s name and 
date and time of interview.  After I completed transcribing each interview, I listened to the 
recorded interviews, correcting the written transcripts.  Once I had corrected all transcription 
errors I then had each informant to member check their transcripts.  While they were member-
checking their transcripts I also asked them to provide examples of two indigenous traditions, 
rituals, stories, proverbs, songs, or dances that have guided their life experiences, and to explain 
why.  I received corrected transcripts from all informants.  Two of my informants provided 
several indigenous traditions, although the level of explanation varied with some traditions listed 
while other traditions were explained in detail.  While my informants were member-checking 
their transcripts I listened to the recorded interviews and wrote analytic memos.    
3.7.1.2 Generating indigenous and analyst-constructed typologies and coding.  After 
reading through the revised transcripts, listening to the recorded interviews, and reviewing the 
indigenous knowledge multiple times, I generated indigenous typologies (Marshall & Rossman, 
2006) using inductive analysis (Marshall & Rossman, 2006).  My typologies were generated 
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from the indigenous knowledge provided by the informants.  I then used colored pencils to circle 
or underline passages in the transcripts that supported the indigenous typologies. 
Since all informants provided opinions on effective and ineffective leadership, I also 
generated analyst-constructed typologies (Marshall & Rossman, 2006) using inductive analysis 
(Marshall & Rossman, 2006).  Again, I used colored pencils to circle or underline passages in the 
transcripts that supported the analyst-constructed typologies. 
3.7.1.3 Analytic memos and interpretations.  As part of the analytic procedures, I kept a 
journal during the 2011 interviews.  I reviewed the journal and wrote analytic memos 
(Hammersley & Atkinson, 2007; Marshall & Rossman, 2006) comparing my original journal 
entries with my thoughts after transcribing and listening to the interviews.  I included self-
reflexivity in several  analytic memos, which is a criterion in indigenous research (Chilisa, 2012; 
Kovach, 2010).  In self-reflexivity, I reflected on myself as a healer, knower, redeemer, and 
colonizer.  Several of the analytic memos were shared with the informants and received 
feedback. 
My writing approach is creative nonfiction in which my voice as critical personal 
narrative (Chase, 2005) is interwoven with the participants’ perspectives and worldviews 
(Tedlock, 2011).  I also applied digital ethnographic storytelling technology to facilitate 
interpretation and better convey lived experiences. 
One aspect of analyzing and interpreting data is the process of searching for alternative 
understanding where I challenge the themes induced from the data.  I did not search for 
alternative understanding in my data because the indigenous research paradigm allows for 
multiple ontology.  The existence of data that contradicts the experiences of another informant is 
acceptable because there are multiple truths in indigenous research methodologies. 
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3.7.1.4 Qualitative data analysis software (QDAS).  I did not use qualitative data 
analysis software (QDAS) (Davidson & Gregorio, 2011; O'Leary, 2004) for analyzing my data.  
I chose to perform the analytic procedures without the use of software because I had not been 
trained in its use and improper use can lead to dependability concerns with my findings. 
3.8 Trustworthiness 
Trustworthiness requires that I address qualitative validity, meaning that I check for the 
accuracy of my findings, employing specific procedures; and qualitative reliability, which 
indicates that my approach is consistent (Creswell, 2009).  In positivist research terms such as 
internal and external validity, reliability, and objectivity measure the trustworthiness of the 
research (Marshall & Rossman, 2006).  In qualitative research, constructs of credibility, 
transferability, dependability, and confirmability measure trustworthiness (Chilisa, 2012; 
Marshall & Rossman, 2006; O'Leary, 2004).  In the indigenous research framework, 
trustworthiness is measured using constructs of fairness, ontological and educative authenticity, 
voice, and self-reflexivity (Chilisa, 2012).  In my study, I used both the qualitative and 
indigenous research constructs to demonstrate trustworthiness.  According the Chilisa (2012) 
trustworthiness within the indigenous research framework requires researchers to go beyond 
standard validity constructs and accommodate the participants’ ways of knowing.  Researchers 
have a responsibility to include constructs such as fairness, ontological and educative 
authenticity, voice, and self-reflexivity in proving trustworthiness and validity.  While qualitative 
and indigenous research use different criteria than quantitative research in determining 
trustworthiness of a study, in general credibility describes internal validity, transferability 
corresponds to external validity, dependability is similar to reliability, and confirmability 
correlates to objectivity (Chilisa, 2012).  
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3.8.1 Credibility.  The goal of credibility is to demonstrate that my research was 
conducted in a disciplined, rigorous manner and is embedded with data that shows the 
complexity and multiple realities of the research topic.  This makes my study believable (Chilisa, 
2012; Marshall & Rossman, 2006; O'Leary, 2004).  Additionally, the presence of voices, 
perspectives, views, and concerns of participants adds credibility within the indigenous research 
framework. Strategies that I deployed to ensure credibility included member checking, layered 
evidence (Ronai, 1995), and reflexivity.  
 3.8.1.1 Member checking.  Participants engaged in member checking (Chilisa, 2012; 
Creswell, 2009; O'Leary, 2004) by reviewing interview transcripts, identifying indigenous 
typologies, and reviewing analytic memos.  The informants did not provide feedback that was 
counter to initial discussions.   
3.8.1.2 Layered evidence.  I provided a layering of evidence (Ronai, 1995), known within 
the indigenous paradigm as “methodological triangulation” (Chilisa, 2012), by collecting data 
from multiple sites and sources to counter researcher preconceptions and strengthen my study’s 
usefulness in other Sub-Saharan African cultures (Creswell, 2009; Marshall & Rossman, 2006; 
O'Leary, 2004).  I used ethnographic interviews, field notes, and computer-mediated 
communications to collect data.   I also layered my interviews by using ethnophilosophy 
(Chilisa, 2012), a method in which proverbs, myths, stories, and other forms of indigenous 
knowledge are included in the analysis and description of the collected data in order to ensure 
understanding and accurate portrayal, as well as fairness in representation.  I did this by asking 
the participants if they would share a proverb, myth, story, ritual, or other form of indigenous 
knowledge that has shaped their lives.   
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 3.8.1.3 Reflexivity.  Reflexivity refers to my ability to critically reflect on my research 
processes (O'Leary, 2004).  The relationships I have with my informants and participants, a 
necessary component of the indigenous research paradigm, requires the use of reflexivity to 
ensure that my study’s credibility is not threatened (Chilisa, 2012).  I used analytic memos to 
record my thoughts, ideas, and preconceptions, as well as my daily activities and research 
processes.  The indigenous research framework required me to critically reflect, or self-reflect, 
on myself as knower, redeemer, colonizer, and healer (Chilisa, 2012).   
3.8.2 Transferability.  Transferability, the qualitative criterion which is related to 
generalizability indicators in positivist paradigms, refers to whether the findings in my study are 
pertinent in a different setting or group (Marshall & Rossman, 2006; O'Leary, 2004).  The 
number of participants in an ethnography is small compared to samples in quantitative research.  
I addressed transferability by using rich, thick description (Chilisa, 2012; Creswell, 2009).  I 
provided detailed background information on the participants and their leadership context.  I 
allowed the informants and participants to speak for themselves, such that readers of my study 
can determine if similar knowledge is applicable or transferable.  These techniques meet the 
voice criterion within the indigenous research framework for validity and trustworthiness 
(Chilisa, 2012). 
3.8.3 Dependability.  Dependability in qualitative research answers the question of 
whether the results are consistent with the data collected and whether the methods are well 
documented and systematic (Chilisa, 2012; O'Leary, 2004).  I demonstrate dependability by 
providing dense description of my research methods (Chilisa, 2012) and building quality 
assurance in my methods (O'Leary, 2004).  My methods are well documented and account for 
subjectivities.  I also prove dependability by using the ontological and educative authenticity 
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(Chilisa, 2012) criterion from indigenous research, which requires me to acknowledge the 
relationships that the participants and I have with each other as well as with the environment. 
3.8.4 Confirmability.  The qualitative criterion of confirmability is equivalent to 
objectivity in quantitative research (Chilisa, 2012; Marshall & Rossman, 2006; O'Leary, 2004).  I 
construct a layered account (Ronai, 1995) and employ reflexivity procedures to demonstrate 
confirmability.  I used multiple data collection sites and sources, and wrote analytic memos that 
interrogate my researcher preconceptions.  Ensuring all informants and participants voices, 
views, concerns, and perspectives were included also aids in mediating researcher 
preconceptions in the findings (Chilisa, 2012). 
3.9 Summary 
 In seeking an understanding of the context for leadership in Malawi, I drew upon the 
indigenous research paradigm to attempt to dispel misconceptions regarding leadership in 
Malawi that are created by methodological and intellectual imperialism.  My involvement with 
North Carolina A&T’s Summer Study Abroad in Malawi allowed me to develop trust 
relationships with participants and informants who assisted with gaining access to other 
participants and gatekeepers.  The indigenous research paradigm allowed the use of qualitative 
research methodology to capture the complexities of leadership in Sub-Saharan Africa in 
general, and Malawi specifically.   The use of indigenous knowledge with member checking and 
inductive analysis (Denzin & Lincoln, 2011) ensured that the research is informed by the 
researched, as they are coproducing the interpretations and themes.  By coproducing the 
interpretations and using indigenous knowledge to interpret and explain indigenous knowledge 
systems, the social context for leadership in Malawi is revealed.  Within this project, however, it 
is important to note that the knowledge constructed is situated within the interactions of a 
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specific researcher and her informants.  Our conversations on the context for leadership in 
Malawi may inform others in other places, but they are forever unique to us in this particular 
research construction. 
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CHAPTER 4  
Meet a Charo/Mfumu, Chemwali Anga, and Chairman 
This chapter sets out the accounts of my three informants who reside in Zomba, located 
in southern Malawi: Mr. Alexander Chitenje, an educator and village chief; Mrs. Mary 
Mautanga, a housekeeping supervisor and village elder; and Mr. Sammy Bakali, chairman of 
Zomba Curios Center and in-country study-abroad advisor.  I start by sharing their lineage 
stories, as told to me by them using the postcolonial indigenous interview method (Chilisa, 
2012).  At the start of each interview I stated my name, why I was conducting the interview, and 
explained my interest in leadership.  I then asked the informants to share information about 
themselves.  All three turned their opening statements into lineage stories.  In keeping within the 
tenets of indigenous research, my informants’ identities are revealed and their words here come 
directly from transcripts that were reviewed and edited by them.  I use their words to give voice 
to this study and I use rich, thick descriptions (Chilisa, 2012; Creswell, 2009) in my analytic 
memos (Hammersley & Atkinson, 2007; Marshall & Rossman, 2006) to set each reported 
conversation into a detailed socio-cultural context.  To preserve the way culture is revealed 
through language, I render the transcriptions of my informants’ words verbatim, using their 
syntax, idioms, and verb tense features.  Verb tense in everyday speech can reveal a great deal 
about the worldview of a people, just as the African American vernacular use of the verb “be” 
conveys a sense of timelessness rooted in Ubuntu connectivity across spacio-tempral distance.  
Most importantly for authenticity, I remain in contact with my informants by calling and 
emailing them periodically to say hello and to wish them well. 
In determining what to include in this chapter, I used immersion analysis strategies 
(Marshall & Rossman, 2006).  My categories are not predefined and I rely heavily on 
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interpretation to search for segments of text to illustrate the social context for leadership in 
southern Malawi, which is my central research question.  In many instances once I performed 
some level of analysis, I had to contact the informant to provide clarity and to obtain additional 
information, especially on the historical and political context for leadership.  I include my 
analytic notes as a method for making my bias transparent to the reader, as well as questioning 
my role as healer, colonizer, knower, and redeemer (Chilisa, 2012).  By utilizing the creative 
non-fiction strategy of narrative inquiry (Tedlock, 2011) and digital ethnographic storytelling 
(Underberg & Zorn, 2013), I am able to include multiple voices and recreate experiences.  I 
conclude this chapter by summarizing the lineage data provided by the three informants to 
highlight the social context for leadership in southern Malawi.  
4.1 Mfumu (Chief) Alexander Chitenje 
4.1.1 As a researcher, am I teacher, redeemer, colonizer, or healer?  I had been in 
Malawi for three weeks working with teachers and learners, immersed in the culture, video 
recording new sights and sounds, and talking to residents, when I was asked by my study abroad 
advisor to interview an elderly teacher by the name of Alexander Chitenje.  I had never been 
formally introduced to him and had only seen him in passing.  Because of my association with 
my advisor, who since 2004 has been working with Mr. Chitenje and other teachers in 
participatory action research aimed at enriching instruction while keeping primary school 
learners nourished and in school, he agreed to the interview.  Although I had been in the country 
for several weeks, I still had not completely shed my independent woman, Western worldview 
lens.  After all, I was there studying leadership, and Mr. Chitenje was a school teacher.  So I 
wondered why my advisor wanted me to interview Mr. Chitenje.  Anyway, out of respect, I 
agreed. 
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At the start of the interview, Mr. Chitenje had another doctoral student and me gather 
around him the way elementary school age children gather around their teacher under a big shade 
tree in the early days of a southern U.S. summer to listen to a story.  I asked the first question, 
which was designed to collect data that informed us on his credentials as a leader – his 
professional experience, number of years as a teacher, etc.  Instead he took the lead and told his 
lineage story.  He had immediately turned a Western world approach to qualitative interviewing 
into an indigenous interview. 
4.1.2 Lineage story of Mr. Alexander Chitenje (Video: Mr. Chitenje Lineage Story, 
https://vimeo.com/87526546). 
 Yes, I’m Alexander Chitenje, born some 75 years ago.  I finished my primary 
education in 1953.  Thereafter I had no fees to carry me to secondary education, and 
being the first born son in a family of 10, it was difficult for my parents to pay school fees 
for my secondary education.  At first, my father decided to let my brothers leave the 
school and I go for secondary education.  I found it to be cumbersome and later had to 
go out and look for a job.  I first looked for other jobs but they weren’t to my satisfaction 
until such time I went to teacher training course and came out in 1956.  Fortunately 
enough I was good in the class and my brain was working well and I didn’t stop with my 
education there.  I started studying privately and obtained my Junior Certificate.  Later 
on I tried to continue on with my private studies but unfortunately I fell ill.  I had frequent 
headaches.  So I had to stop there and kept on teaching.  As I went on teaching I 
experienced many things.  It was good to be a teacher.  Out of the little that I got from my 
job I assisted my young brothers so that three of them got degrees.  They went up to the 
university level.  Unfortunately two of these are no longer with us in this world.  The one 
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remaining brother, sixth born in our family, who is working no longer, is retired, but is 
running some businesses, family and so forth. 
Later on I retired.  That was in 1982.  Four years later I was lucky to be called 
back to teaching.  That was in 1986.  Since then I have been working as a teacher and I 
am sure I will have to go down the grave as a teacher. [laughter].  I will die a teacher.  I 
like teaching though it doesn’t pay well.  It is a complete lie to tell someone that teaching 
doesn’t pay well when I have grown up as a teacher by profession up to this age.  
  Now I’ve been to many schools and I have opened new schools.  I don’t know 
what the officials had seen in me that is good at opening new schools.  After I opened the 
school then I was moved to another new place to open up another new school.  But today 
my pleasure is that all schools that I have opened are secondary school.  Out of this, it’s 
a pleasure to me, that wherever I went it grew up into a secondary school.   
As of now I feel tired of teaching.  [laughter]  Not that I’ve lost interest, but tired 
of teaching.  A job that requires talking, standing, where with a person who’s over 70, 
that is hard work.  I don’t intend to go away on my own until they have told me I am too 
old to teach. [laughter]  When someone comes and tells me I am too old to teach, 
[laughter] then I will decide to go.  But all the same I enjoy teaching and I’m happy that I 
am a teacher up to this day. 
I have experienced many things.  Some friends from the USDA, they only come 
here and they assist us.  What they have given to us is not the assistance I can see by the 
eye.  But USA friends is what I admire.  They fund us through the introduction of 
porridge, school feeding program.  But as soon as they came, they joined us and 
tremendously improved the situation and that thing has made the children come to school 
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in great numbers.  It has improved enrollment.  As of late, they are building us a kitchen.  
Should they continue this, I think Malemia will be one of the best schools in the remote 
areas.   
With teaching, again I have experienced certain things that when you are 
teaching you improve everything.  You keep on learning and I have trusted that a teacher 
is usually adaptable to situations.  I have learned to mix with these young teachers.  I 
know I will retire as a teacher and I know they have got their own new ways of bringing 
things.  I get them and digest them.  With my 50 years here and my own experiences, 
sometimes I happen to beat them in many things [laughter].  
I never say ‘Oh no we don’t go by that way.’  Whenever I have my own 
experiences about anything I also share them and they are still learning.  I’ve learned to 
come together with big people.  I’ve been a church elder in the Synod of Blantyre for 40 
years.  There came a time when I also found out that it was better to leave the work to the 
young ones. [laughter]  But whenever they go astray I say ‘No this is how to stay with the 
Christians’ and they listen to me.   
And again, I’m a village headman, looking after more than 300 people.  But now 
as I’m also engaged in this job I have to delegate.  My young brother does the job for me 
but when things are beyond his height they come with these things to me.  Then I give him 
advice on how he can handle that crucial manner.   
I learned to become a leader sometime back.  I joined Boy Scouts and ended up 
with the First Class badge as well as being a patrol leader.  I learned morse code in 
scouting.  In the village there I’ve been given many responsibilities a part from being a 
village headman.  Sometimes there can be some clubs being introduced and 
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automatically they take me to be a chairman of that club.  I’ve done a lot to improve the 
welfare of the people in the village.  Until this time when I say I can no more chair this 
club, people become very scared, but still I offer myself with helping them with things 
they cannot tackle.  I’m known by many people around the school that I am not power 
hungry [laughter].  I’m able to be a junior despite his or her age because I learned to be 
a junior sometime back.  I have a sister who is the eldest, still able to have a say over that 
one.  So when I go out for any job I know how to be a junior despite being a senior in 
many things. 
I’m the first born son out of six males and four females…I already indicated that 
I’ve been a church elder for 40 years.  Let me say that I’m a church elder, but a retired 
one [laughter].  I was born in a Christian family.  My grandfather, my mother’s father, 
was one of the two first Reverends in the Church of Scotland, which is now Blantyre 
Synod.  And being one of the first two Reverends I was cared for in a Christian way.  This 
grandparent became a Reverend in 1911 and he died in 1946.  He had a family of 12 
children. Of course out of those 12 only three were men and the rest woman.  That is how 
it has also gone in my family.  We were born 10 and I also happen to be a father of 11.  
But unfortunately out of these 11, I am only remaining with three women.  The others are 
no longer with us in this world.  But that was after they got their education.  After they 
got employment but all are missing (all the first eight)… 
And the only son I had was a pioneer of the Kamuzu Academy and was doing very 
well.  He passed away after he had completed his education.  The other, who was at the 
Malawi Institute of Education, a girl for that matter, is no longer with me in this world.  
But yet God is so nice.  I don’t have the children but their children are with me.  And that 
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is why I am clinging to teaching because I am able to educate them.  This is the luck that 
I get.  One, two of them completed their MSCE although they don’t have parents.  So all 
my tries is to see that these ones get enough education to be able to assist themselves in 
the future. 
Now there is one other thing that I need to mention.  And that is I believe in 
quality over quantity.  Why do I say so?  I don’t have letters after my name.  I am only a 
teacher as such, but very qualitative [laughter].  Because I’m seeing now that some of my 
old friends have piles and piles of certificates yet they are going astray in the choosing of 
jobs.  And of course let me speak of my own father.  He wasn’t a clerk in any office.  He 
wasn’t a businessman.  He was only a cook for a certain missionary.  But both parents 
had interest in sending me to school, no matter it wasn’t adequate education, but they 
managed to send me to school.  So I was seen as - let me say my friend’s parents, who 
went to school and maintained good jobs, but their children never went to school… 
That’s why I said I admire the quality of person than the quantity of persons or 
ideas because my father was able to educate me and in return I was able to educate 
others, my brothers and sisters.  So that is why I said I believe in quality than in quantity. 
Now if there are any more questions for you to ask me I think through your questions I 
will be able to explain more. 
I learned quite a bit about Mr. Chitenje by listening to his lineage story.  He chose to tell 
certain aspects of his life that he wants others to know.  I learned that education, church, family, 
and his village are important to him.  I also learned that while education is important, it was 
interrupted because his family could not pay school fees.  However, he never gave up on his 
education goals and received his Junior Certificate in Teaching.   
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Mr. Chitenje is a tall slender gentleman.  By tall, I am not referring to height.  I describe 
him as tall because I perceive him to be knowledgeable, wise, and deserving of respect through 
his actions and speech.  He presents himself with dignity and authority.  Whenever I saw Mr. 
Chitenje he was always neatly attired in a pair of dress slacks; a collared, button-down, dress 
shirt (commonly called an oxford shirt), and tie.  He wore closed-toe, dress shoes and dark socks.  
Regardless of whether he wore a long or short sleeves shirt, it was always tucked into his pants.  
The day I talked to him he wore a long sleeve shirt.  His gray hair was cut close to his head in a 
style usually referred to as a close shave by African American men.  However there is no “edge 
up” – the term used by African American men to request the removal of excess hair from around 
the neck and face in order to create a neater, straighter hairline.   
4.1.3 Remembering and honoring my past.  I remember the first time I saw Mr. 
Chitenje.  I was mesmerized by his teaching style.  If a student answered a question correctly, the 
class – about 100 learners, normal for Malawian classrooms -- went through a clapping ritual that 
was amazing to see.  The students were engaged and his strategies seemed to make learning fun 
for them.  It was my very first day visiting a village school where children were sent to school 
hungry, where books were valued, where pencils and crayons were luxuries, where receiving an 
education was an honor. To get to the school we traveled just over a mile or more on dusty, 
uneven, dirt roads.  The terrain reminded me of my childhood summer visits to my 
grandmother’s birthplace in eastern North Carolina, where outhouses were plentiful and 
driveways were long, winding, dirt tire tracks.  I remember the pictures of my mother and father 
in the 1940s attending school in rural North Carolina school houses built for Americans of 
African ancestry.  Those schools, like the ones in rural Malawi, were wood planks structures on 
top of cinder blocks with cement steps in front of the classroom door.  My parents and 
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grandparents held the same belief as Mr. Chitenje that education was important and worth 
obtaining. 
4.1.4 Traditional authorities during colonialism.  During our conversation I asked Mr. 
Chitenje to talk about his views on colonialism and what it has done to the traditions and 
traditional leadership whereby a dual form of governance now exists in Malawi.  Laughing, he 
stated that he would talk about the topic as a teacher and not as a politician.  
(Audio: TA During Colonialism, https://sites.google.com/site/treasuresresearch/home/chitenje ) 
The Traditional Authorities or village heads were there only by name.  They were 
very inferior people during colonial rule.  They had no other way of saying ‘no’ to 
anything.  They were supposed to accept everything.  And they were ill-treated [long 
pause]… [by] the District Commissioner, usually a Briton.  Whenever District 
Commissioner appeared in the area, the traditional authorities felt very uncomfortable.  
They had no say.  They were only being spoon-fed of what those people knew about their 
homes.  I remember our Traditional Authority in Malemia [a region in southern Malawi 
where Mr. Chitenje’s school is located].  In 1953, the Federation of Rhodesia Nyasaland 
was imposed during Nyasaland.  And whenever anyone said ‘no’ it was something like a 
curse.  I remember during the months there, the government sent forces to treat the 
people in any way they liked.  And one or two people died there without the knowledge of 
the Traditional Authority.  And when he went there he was just like a goat, they could do 
anything they liked to the people without the knowledge of the TA.  So I remember 
because already I was a grown-up, the TA said ‘alright you have come to fire or to shoot 
my people here, shoot me now because I won’t become a TA without the people.’  So even 
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the salaries to these people were horrible and till such time when of course we became 
independent…  But as of now you see things have greatly improved. 
4.1.5 Self-reflection: Understanding.  Listening to Mr. Chitenje I imagine that this must 
have been a very frightful time for the village.  I think of William Kamkwamba’s words in the 
book, The Boy Who Harnessed the Wind, (Kamkwamba & Mealer, 2010) when William 
attempted to convey the horror he felt when his chief was beaten by government workers: 
Our chief was like our father, the man who protected our small area and 
represented us to the rest of the country.  When we heard he’d been beaten, it was as if 
we’d all been violated, our safety no longer guaranteed.  If the government treated our 
dear leader in such a way,.. I wondered if we people would fare much better 
(Kamkwamba & Mealer, 2010, p. 97). 
4.1.6 Mr. Chitenje: “We are all human beings.”  Right after this brief, sad insight into 
life during colonialism Mr. Chitenje was asked if the Traditional Authority was able to express 
their views to former president Dr. Hastings Kamuzu Banda.  Dr. Banda was Malawi’s first 
president, serving for 30 years.  During his presidency, Dr. Banda amassed wealth and personal 
power while violating human rights and the principles of democracy.  In 1971 Malawi’s 
Parliament passed a law, declaring him Life President of the Republic (Muluzi, 1999).  
(Audio: We are All Human Beings, https://sites.google.com/site/treasuresresearch/home/chitenje) 
Although things have improved and the help that he [former president Dr. H.  
Kamuzu Banda provided] tried to improve things.  Let me tell you we never knew that 
white people were also human beings [laughter] and that they come from the same planet. 
[laughter]  I’m talking about what I know.  We thought they were coming from a different 
planet and whatever they said was right.  We see that man in the Banda, having spent 
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many years outside.  His behavior was not very much away from that foreigner behavior.  
[laughter] People of course followed him because he’s the one who had opened the eyes 
that we are coming from the same planet.  Only that the color is different, the language is 
different, but at least we are all human beings.  At first with the colonial rule if you had 
not finished working in your garden at a given time you were sent to jail. 
But with that Banda man, he questioned it and said ‘if you send someone to jail 
after his sentence what is he fit to do?  So he has served in prison and at the same time he 
has served he has no food.  His family will be in danger and so forth and even be beaten 
sometime.’ 
But as I’ve already mentioned although he was our savior and most worldly 
travels, his customs were mixed up.  He also was the sort of man who would not listen to 
others.  Whatever he said was final.  He would say “I don’t want to see him,” and that 
person went missing. 
…He was half with the customs overseas and half [with Malawi customs].  Of 
course he was a man who knew the culture of Malawians.  He had known Malawian 
culture very much, and he had known British White culture.  And when he had to mix 
these two things sometimes things go like they did because as Malawians we only knew 
our Malawian culture and we were not able to understand his views on whatever he knew 
about the cultures of other people.  But of course he acted as a bridge for people in 
Malawi to know the culture and customs of people from other countries and at the same 
time he also made Malawian culture to be known to neighboring people.  So that is how 
good he was.   
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4.1.7 Self-reflection: As a researcher I want to be a healer.  I was speechless right 
after this part of the conversation.  I was moved by the example of life under colonial rule and 
Mr. Chitenje’s words about white people.  I remembered my own past experiences where I had 
the same thoughts about white people.  I wondered if Mr. Chitenje would have told us that story 
if we were not Americans of African ancestry.  I wonder if this was an endarkened transnational 
(Denzin & Lincoln, 2011) experience encompassing a shared legacy between Africans and 
Americans of African ancestry.  Were we linked in a brotherhood, sisterhood bond stemming 
from similar struggles with racism and cultural displacement that developed during global 
colonialism?  Regardless of the reason Mr. Chitenje entrusted me to share this story of 
mistreatment of the Traditional Authority and leadership during colonialism.  It was this 
interview that moved me to search for the appropriate paradigm in which to present my research.  
4.1.8 “Two cocks do not crow in one kraal.”  Several times during the conversation we 
were interrupted by teenagers and young adults who walked by us, talking loudly.  When this 
happened Mr. Chitenje would stop talking and depending on the loudness of the walkers, many 
of whom were secondary school students in uniforms, he would turn and give them a stern look.  
In a few instances he held his hand out to them gesturing to them to stop talking because he was 
talking, telling his story.  He held his hand out in a manner similar to the way a mother holds her 
hand out to stop a toddler from doing something dangerous.  If the learners ignored his signal 
Mr. Chitenje would shake his hand vigorously for emphasis.  If they continued to ignore his 
gesture, he would stop talking, turn slightly towards them, and give them a stern look.  I thought 
these gestures odd and very bold towards passer-bys.  In the U.S. they would have been met with 
sharp words or worse, but then we weren’t in the U.S. and Mr. Chitenje was not an average 
citizen – he was a village chief.  His gestures reminded me of the Malawian proverb, “Two cocks 
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do not crow in one kraal,” which means that there can only be one leader, so if others are talking 
they are competing with the leader (Sulamoyo, 2010).   
Several months later when I was listening to Mr. Chitenje’s words as I transcribed our 
conversation, I thought about his duties as a village chief and imagined that he experiences some 
of the same challenges as the chief mentioned in the book, The Boy Who Harnessed the Wind, 
(Kamkwamba & Mealer, 2010), set in Malawi.  In the book William writes about the 
responsibilities that his chief has to the village.  During Malawi’s starvation months, it is his 
chief’s responsibility to feed and care for the people and to protect them from harm.  At one 
point William asks his best friend, Gilbert, whose father is the chief, why villagers come to 
Gilbert’s house when they run out of food or can’t find work to pay for food.  Gilbert’s response 
is “He [the chief] is going to feed them.  He has no choice – he’s their chief” (Kamkwamba & 
Mealer, 2010, p. 86). 
The food shortage topic came up briefly during a conversation with Mr. Chitenje when he 
was asked what was rewarding to him as a leader.  He responded:  
(Audio: No Shortage of Food, https://sites.google.com/site/treasuresresearch/home/chitenje) 
I hear people talk about hunger in Malawi sometimes.  I have been a married 
person for 54 years and I have never gone through a shortage of any food.  I’ve always 
cultivated for myself and get food enough for my family … and people in my village have 
followed suit.   
This statement speaks highly of Mr. Chitenje’s wisdom and leadership, especially as William 
Kamkwamba (Kamkwamba & Mealer, 2010) documents a food shortage period during  Dr. 
Bakili Muluzi’s presidency, which occurred within the 54 year time frame of which Mr. 
Chitenje’s speaks. 
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4.1.9 Living an extended life.  In Malawi, kinship and kinship responsibilities constitute 
a central aspect of what it means to be a human being.  Responsibility is not limited to the 
nuclear family, nor is it limited by geographic proximity.  The proverb, “It takes a village,” tells 
only part of the story.  “The village” of one’s birth sets a lifelong parameter on responsibility that 
transcends distance and time.  Mr. Chitenje attempted to provide insight into this feature of his 
culture by saying:  
(Audio: Living an Extended Life, https://sites.google.com/site/treasuresresearch/home/chitenje) 
…in Malawi relationship is very wide.  It is not a matter of a wife and her 
husband but about their beliefs…We live an extended life.  So, no matter [that] someone 
cannot come back to the village, because they still have to remember their home and 
assist.  For example, I left my village and got married in someone’s village.  I don’t go 
there to become a village headman.  I am a village headman of my home… 
4.1.10 Mr. Chitenje: “We are Malawians.”  When talking about Malawian culture, Mr. 
Chitenje, who is Yao, had this to say:  
(Audio: We are Malawians, https://sites.google.com/site/treasuresresearch/home/chitenje) 
At first [many years ago], Yao people did not allow children to go to school.  One, 
they thought when they went to school, most of Yao were Muslims, so they thought going 
to school they would get converted into Christianity.  And they would turn from Muslim 
food...  
Yaos were fisherman. And of course..the situations came where Yaos had to 
improve, that was during the reign of [President] Kamuzu Banda.  Yaos were very 
inferior in most cases because most of them could not read and write.  After this time it 
was very difficult, to find Yaos growing up with education to the university level.  But 
85 
 
 
when opportunities occur they don’t end with [just] a few letters after their name.  They 
keep on going. 
… mingling and intermarriages again have assisted … Yao can go and marry 
Chewa, go and marry Ngoni, and go and marry Tumbuka. And they as well can come and 
marry ours.  So, in so doing things are being carried out as Malawians. 
 I was very fortunate to talk with Mr. Chitenje.  He has lived in Malawi during 
colonialism, dictatorship, and democratic rule and was able to provide his perspective on life 
during each of those eras. 
4.2 Chemwali Anga (My Sister) Mary Mautanga 
4.2.1 Someone’s child is your child.  Mrs. Mary Mautanga featured in my Malawi 
experience from the beginning.  As head housekeeper at Annie’s Lodge in Zomba, Mrs. 
Mautanga cleaned our rooms, but we became much more to each other than that.  As lodge 
guests we were her wards, her responsibility: Mrs. Mautanga took care of us, protected us while 
we were away from our home in a foreign society.  She was always there watching over us, 
helping us understand the culture and language, and making sure we were safe.  Through her 
actions I experienced the Ubuntu concept taught by the Malawian proverb, mwana wa nzako ndi 
wako yemwe: someone’s child is your child (Kayuni & Tambulasi, 2012).  Mrs. Mautanga 
cooked groundnuts (peanuts) for me, shared family memories, taught me the language and 
culture, found my lost clothes, and helped style my hair.  Through the sharing of laughter and 
tears Mrs. Mautanga adopted me as chemwali anga.  Chemwali anga is an honor bestowed upon 
a woman’s closest lady friend.  To be called sister means you are a trusted and cherished member 
of the family.   
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I can’t remember what led me to talk to her.  Maybe it was the way she carried herself, so 
full of authority and assurance, or the patience she demonstrated as I attempted to learn 
Chichewa, a common language of Malawi: I was not a quick study.  Mrs. Mautanga’s smile 
lights up the room and her laugh is contagious.  Her voice, quiet and deep with a slight quality of 
hoarseness, demands attention.  A working mother of two boys and one girl, she possesses a 
strong belief in God.  Mrs. Mautanga has a nurturing spirit; she would ask about my family, 
teach me a few phases in Chichewa, and try to explain cultural differences.  She had been 
interacting with Americans and other Westerners for several years, so much so that she was not 
offended by our cultural ignorance.  I talked with her as a friend, but she taught me life lessons.   
I interviewed Mrs. Mautanga at Annie’s Lodge, in Zomba where she works as a 
housekeeper and where I stayed while in Malawi.  We sat down together on a pleasant Sunday 
afternoon, after church, after Mrs. Mautanga had finished her work, towards the end of her day.  
The housekeepers usually leave early afternoon, sometime after 3pm.  As usual on a tropical 
southern hemisphere day in June, the weather was lovely, not too hot, and not too cold.  We met 
just a few yards from my room, on an outdoor bench.  Mrs. Mautanga made sure she sat where 
she could watch over her rooms and address any issues that arose during the time of our 
interview.  It was a free day for me, meaning that I did not have any structured activities or 
events scheduled.  I was free to choose how I went about living that day. 
Shortly after we start our conversation, music begins to play in the background.  
Listening to the recorded conversation almost two years later, the music adds a nice emphasis on 
the mood of the day – a calming African Sunday afternoon.  I found out after the interview that 
there was a wedding in the garden across the street from the lodge, and that we had been hearing 
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African wedding music.  While the wedding music played in the background, Mrs. Mautanga 
began to narrate her account of a woman’s life in Malawi. 
4.2.2 Lineage story of Mrs. Mary Mautanga (Video: Mrs. Mautanga Lineage Story, 
https://vimeo.com/87526547).  
Okay.  My name is Mary Mautanga.  I’m Malawian.  I’m born in Zomba hospital.  
My family stays in Zomba.  My father worked in Ghicano club as a manager but he’s 
dying [in] 1973.  My mother dying [in] 2002.  I was married in 1991.  My first-born [was] 
born in 1992.  He’s a boy.  I have three children, two boys, one girl.  My husband dying 
[in] 2000.  Now I’m living..with [just] my children.  I have three sisters, but in our family 
we have 12 children but all of them are dying.   So we.. remaining [are] four girls… I’m 
last born in my family. 
My school is not going well. [long pause] I wanted to repeat school but I failed 
because I’m not comfortable and because my brother went to the army to Kenya and I 
had to pay his fees…  So I just completed Form 2 [then I had] to pay for his fees. 
…But now I’m thinking just I can go to school, but I’m third because I have three 
children.  My firstborn is doing Form 4.  So I..work to find money, that’s why I’m doing 
[this] job... 
..I’m in leadership of my family.  I’m in leadership from the village because I’m 
the chief advisor of the village.  Okay.  I’m the leadership of the church.  I’m the 
leadership here, for working here, yes, for housekeeping.   
From my family, I can tell you that I collect everything to my sight because I’m a 
man and I’m a lady...I’m a man because..[I] buy food.  I buy clothing…[I] pay fees for 
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school and ..[I] take care of everything for my family.  That’s why I say I’m in leadership 
to my family…  
…Me, my father is Mulomwe... [my mother is] the same…  So because I’m not 
Mulomwe [I] become like Mang’anja…  Zomba is Mang’anja.  Here in Zomba.  
Mulomwe is my typical family, to my father and mother…My mother is [born] in Mulanje.  
My father [is born] in Mulanje.  But he come to Ghicano club.   
…the Ghicano club is a club.  He’s a manager for that Ghicano club.  Saw my 
mother.  She was there.  All of our family was born here is Zomba.  So we don’t know this 
Mulomwe language.  But we know Mang’anja.   
From Mrs. Mautanga’s lineage story I learn that she was widowed, and is raising three 
children.  She is the last born in a family of 12 and that all but three of her sisters have died.  I 
know that her children, village, church, and education are important to her.  She was born in 
Zomba, in the hospital, and although her ethnic culture is Mulomwe, she lives as Mang’anja.    
I had two conversations with Mrs. Mautanga.  In the first conversation I found out that 
her chief was a lady, so I wanted to know more about traditional leadership of women.  I told her 
that I wanted to know more about village leadership and she offered to talk more about it.  As a 
matter of fact, she reminded me that I had requested another conversation, and I was glad that 
she reminded me.  I desperately wanted to talk to her about this but I didn’t want to seem over 
anxious or bothersome.  During the second conversation, this is what was said. 
4.2.3 Selection of village elders.  
(Audio: Selection of Village Elder, 
https://sites.google.com/site/treasuresresearch/home/mautanga) 
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…the chief of Mang’anja is a lady…we have TA [Traditional Authority]… We 
have group village headman.  We have chief.  We have three of them. So the big one is 
TA… group village headman, second, then chief [is] third one.…[The] chief [is a lady] …  
Then we have..the village headman, [or] head woman.  She’s a lady…This one [the 
Traditional Authority] is a man. 
… the village people decide [the elders].  I can say I am the leader of the pact.  So 
if the chief wants to talk to the people, she calls me.  And ask me ‘maybe we can do this 
and this to the people’ then I can say ‘yes’.  Okay.  So we must talk about the date or day 
we can talk with the people.  So..we call people.  I go home..and shout in the evening.. 
‘Oh, there’s a meeting tomorrow.”  I shout, “People, people, people, tomorrow, 
tomorrow, tomorrow.  Seven o’clock.  There’s a meeting at the chief’s house.  The chief is 
calling you.’  Next morning we go together with the chief and the chief can talk, talk, talk 
with the people. 
[From] 2007 to 2010 [the] chief say ‘I want you to help me with the work.’  Then 
in 2011..I get a job [at] Annie’s Lodge.  I want to say to chief, ‘choose another one to 
help you.’   So [in] October 2011, the people came and chose me again.  Now I am 
leading because of the people, not the chief. 
…In 2007 to 2010 I was advisor to the chief..I help the chief ... [From] 2011 until 
now I am the leader, elder… chief call the people and she said I want to have an elder 
here.  So [the] people choose me, with the votes.  Then the man and the woman talk. Then 
she [the chief] said, ‘if you want this one [stand here]…then we [go] stand on the line.  
Then the people come [and stand beside] the line.  So if the line go straight someone come 
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and count, you have so much number of people so you be the leader.  If you want Mary, 
you go [and stand] beside me.   
…We stay [elders for] five years.  But if you finish five years, we go again and if 
the people love you, they choose you again.  So this is my seven years. Because my term 
is ended so they choose me again.  So I’m now seven years doing the elder of the village 
because people love me so much they call me again.  I didn’t go there [for the vote] but 
they choose me when I’m here in the job.  So when I go home I hear that ‘you are the 
elder again.’  I said ‘No, I’m tired I want to rest.’  ‘No people love you.’  So this is for 
seven years now. 
4.2.4 Surviving when there is little money.  When Mrs. Mautanga talked about 
leadership within her family, she provided an example on how she is able to obtain food for her 
children. 
(Audio: Money for Family, https://sites.google.com/site/treasuresresearch/home/mautanga) 
After saving, [I] have money to give my children food, to go to school, to pay 
money for fees.  So I know what can I do when I’m suffering, when I have not anything 
…I take my money ..[and buy] food for three days. [I try] to think that for three days my 
family can eat.  For three days after God knows to give me some money to buy another 
food.  So for that issue I go on and on.  After two days I see that I have some money I go 
and by another food for three days. And go around around and around. God help me 
almost 10 years now … 
4.2.5 Education leads to a good life.  The importance of education was reflected in Mrs. 
Mautanga’s conversation with me.  In her lineage story she speaks of completing Form 2 and 
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wanting to repeat school, but having to wait because the little bit of money that she has for 
school goes toward her children’s education.  
(Audio: Education Goals, https://sites.google.com/site/treasuresresearch/home/mautanga)  
[I have] two boys and a girl.  First born is a boy, second [born is a] boy.  Then 
third [born is a] girl… [First born is] 18.  [His name is] African.  He’s my African.  He’s a 
bright one.  But I want him to be educated, to stay good life.  But I don’t know if God 
allow me to do so.  Because my first born, he wants to go [to] like America [or] Europe.  
She said ‘no, I’m not staying here in Malawi’, but he needs more education for 
Chancellor College.  So that’s for him.  This year she’s doing Form 4.  She’s taking the 
exams.  After the exams if he go to Chancellor College, maybe. 
…[the middle boy] likes to preach the word of God.  Now she’s doing Form 1.  
But she needs to preach the word of God.  She says she like to go to Zimbabwe for 
school, Bible school.  So I don’t think, God, she allow her to do so.   
…So my last born, she’s Standard 7.  Now she led exams.  She have 10. She go to 
Standard 8 now.  Yes [laughter].  They tell me yesterday when I went home.  She said now 
I passed my exams.  I said okay. Thank you…My last born she looks like my sister. [long 
pause].  So I think she can [be] educated more because she’s a girl.  She can help me.  
She can care for me.  Now I’m old now.  I want to rest…She [can] go to University, she 
[can] find a good job.  She can help me. 
…I finished Form 2 but I am third.  I’m third for English, Physical Science…I 
want to do exams again but I’m busy because I come here on morning and go home at 
5:00.  No time to go to school.  In Malawi we have night schools starting at 2:00 up to 
half past 4.  But I fail to go there…Because I am working.  But also because I’m saving 
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small money.  So my children need money for fees.  This one is Form 4, this one Form 
2…We need books.  We need pens.  We need in Form so much money [laughter and 
clapping].  So I fail to do so.  That’s why I just stay and work?  What can I do next if the 
children is growing up finishing high school?...But now I am third to go to school.. 
Listening to Mrs. Mautanga I think about my family and how my mother sacrificed for 
me and made known her wishes for me to receive an education and find a good job.  As a 
mother, I wish the same for my children.  Fortunately, primary and secondary education is free 
and compulsory in the U.S.   Mrs. Mautanga interrupted her education but still has goals to 
complete it after she takes care of her children.   
4.2.6 Spiritual life.  Religion is an important part of Mrs. Mautanga’s life as she explains 
her role as elder in the church. 
(Audio: Spiritual Life, https://sites.google.com/site/treasuresresearch/home/mautanga) 
…I’m the elder of the church.  I’m looking for people which are sick.  Go to pray 
for her.  If she has problems she come to me and asking me what can I do for this and 
this.  Then I discuss with her that issues.  After that we pray for her that God can do 
everything to you.  For me I can’t do anything.  So must pray to God to help you for 
whatever you like to do.  Sunday we go straight to church and preach the word of God to 
the people.  We look for youth to be in groups to teach the word of God to others.  Maybe 
some young like to drink beer so we take our young democrats to go there and teach the 
word of God. ‘We are young like you but we are not drinking beer.’  We just pray to God 
to know what is God give us to forge the way of our future.   
4.2.7 Self-reflection: Freeing my captive mind.  I would not have known about Mrs. 
Mautanga’s leadership activities without listening to her lineage story.  She does not talk much 
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about her achievements or accomplishments.  This is understandable because, in Malawi, there is 
social disapproval for individuals who place themselves above the collective (Kayuni & 
Tambulasi, 2012).  Being from the U.S., this social disapproval was foreign to me.  I am taught 
to be proud of my accomplishments and to be ready to talk and write about them whenever the 
opportunity presents itself.  Many times in Malawi I found myself in the presence of village 
chiefs, church leaders, government ministers, and university leaders without knowing.  I learned 
to value and respect everyone I met in Malawi because my Western world lens could not 
distinguish follower from leader, servant from advisor, family from friend.  This inability to 
distinguish follower from leader supports my use of DAC to define leadership because the 
framework does not limit my study to informants that meet a Western-defined construct. 
4.3 Chairman Sammy Bakali 
My very first interview in Malawi was with Chairman Sammy Bakali.  His interview 
took the same format as Mr. Chitenje’s.  Mr. Bakali also started by sharing his lineage story with 
me.  He talked about his family, his life, his challenges, and desires.  Mr. Bakali stands about 5 
feet 4 inches, which seems to be about average height for a Malawian male.  He is a thin man 
with a quiet voice and a polite demeanor.  
4.3.1 Lineage story of Mr. Sammy Bakali (Video: Mr. Bakali Lineage Story, 
https://vimeo.com/87768268). 
Thank you very much for your question.  I am Sammy Bakali.  I live here in 
Zomba.  It’s where I born.  It’s where my father [was] also born.  My mother [was] also 
born here in Zomba… I’m almost 41, born in 1972.  I’m a leader in the family.  I’m a 
leader of [the] Zomba Curios Center concerning about curios, just because I’m one of the 
artist at making curios.  I know how to carve elephants and different things, anything.  
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That’s the job of my father.  I learned it [how to carve] from my father.  He teach [taught] 
me when I was out of school.  I used to help him carving and that’s the way I know about 
carving.  I’ve been doing this since I was in Form 1, Form 2 up to Form 4.  Just as my 
father did when I was in Form 4, before I finish my education.  Now I continue to do 
carving just because I have … to take care of my family.  At that time my father had a 
step mother, just before we moved in my grandmother.  We are 13 in a family, so I had 
the job of looking after family although I was young, although I was at school.   
It was a tough job just because I was able to go to school.  I was able to work, to 
feed the family.  But it was hard for me, so I can say my education doesn’t go far just 
because it takes so long just to make life better.  It’s so hard to look about my young 
sisters so that they will be able to go to school, and to have necessary things.   
It went for years, up to when I went for my examinations, but I didn’t do well, just 
because I had no time to study.  Sometimes I got tired when I come out.   It was hard for 
me.  Now I decided just to concentrate in one thing because, I didn’t do well at my 
school, so I just continued in business.  Because that’s the only way I figure I could 
survive at that time.   
What I’ve been doing, I was doing business, I tried here and there.  I have some 
friends in US and UK, different people.  Just because, you know, curios artistry people 
like me, they liked my father.  Most of the people had been doing business with my father.  
I asked them to give me business from that time.  Now is when I’ve been doing business 
then I get a place at the Zomba Curios Center.  At the same year, I was a leader of the 
place.  My friends elected me as Chairman of that place where I doing business just 
because they saw my kindness with them.  Once there is a problem I tried to assist them.  
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Once there is some other mistakes I try to correct them, in the right way.  So they were 
happy with me, thus why they decided to elect me to be a leader of them. 
Now, on my leadership with my friends we decided to open up an account at the 
bank so that the money from that account can assist us in so many ways, like to boost our 
business if it goes down.  If someone sick we took that money and assist him.  If someone 
dead, the same money assist to buy the necessities like the coffin and to help the deceased 
family. 
I have the idea of contributing money to an account, was so difficult for us just 
because it’s not all the time we do business.  Most of the time .. we are contributing 
money.  Others they do contribute and others they don’t.  Hence they don’t make any 
business.  So it is hard for me to organize but almost everybody were happy with the idea.  
Although there are some other problems that get in the way of our mission. 
…My family they like me.  They know that I work hard. I try to work hard for 
myself, just to support my family, my mom, my uncles.  All those people are poor so they 
depend on me.  All the village.  So I can say I am like the head of my family, to my mom, 
my uncles, my young brothers.  My elder brothers depend on me.  If they want to do 
something before they do, they ask me if it’s the right thing.  If I say ‘so this is a good 
thing’ I do say ‘okay continue.’  If I see that ‘no this one will give a problem’ I do say ‘no 
this is going to give you a problem so don’t do it.’   So they like me in that way.  Although 
I am a young person for them, they like my ideas.  Even my father’s family, although my 
father was dead.  I got the young brothers of my late father, my uncles.  I do support them 
with everything, their needs if they want to do something they come to me.  They ask me 
and if I say ‘okay.’  They do it.  If I say ‘no’ and they don’t do it.  Because, before I do 
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anything, I believe to say the right things.  Good things.  If you promise someone to do 
something, you promise it.  If you fail you must say the truth.  This is very bad.  That’s the 
way I been doing in my leadership with my family and in my business places… 
In fact there is a number of people in my family who rely on me because others 
are orphans.  I’ve got six children, four boys and two daughters.  I also have a brother 
and my sister.  I also stay with four children of my late brother and four children for my 
wife’s late sister.  And there are some who are almost far from me but they need my 
assistance also.  These are my late Aunt’s daughters, which add up to 20 members 
including me and my wife. 
Now that’s why I try to do some different things.  In my life I try to do so many 
things.  That’s my profession of which I know most.  But I’m also electrician, art, 
plumbing.  Also I know a little about computry.  I do paintings, some writing.  Those are 
some of the things that I know.  I do many things.  Provided I just look at things and I try 
it and I do this.  People are surprised with me because I’m not a person that do just one 
thing.  If it can help me, I try it.  I work hard. 
From Mr. Bakali’s lineage story I learn that he is 41 years old, born in Zomba, and that 
his mother and father were born in Zomba.  He comes from a family of 13 and he is married with 
six children.  He is a curios artist, learning the craft from his father.  Although Mr. Bakali had to 
leave school to take care of his family, he articulates that education is important and key to 
success.  In telling his lineage story above he states “…my education doesn’t go far just because 
it takes so long just to make life better.  It’s so hard to look about my young sisters so that they 
will be able to go to school, and to have necessary things.”  I interpret this statement to mean that 
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he equates education with being able to obtain the necessities for survival, something that he 
wants for his young sisters.   
4.3.2 Our protector.  I learned of Mr. Bakali prior to leaving for Malawi.  During my 
orientation sessions we were told about a man by the name of Sammy Bakali who was 
instrumental in ensuring that the study aboard team had a safe trip while in Malawi.  I met Mr. 
Bakali on the first day in Malawi, at the airport.  He and a few other men were busy loading our 
luggage onto the bus.  After the luggage was loaded I observed our group leader paying the men.  
I assumed Sammy was one of the men hired to load the luggage.  It was not until he and his 
business partner accompanied us on the bus that I realized that they were our guides during our 
stay at Malawi.  The bus was crowded so Mr. Bakali and his partner stood the entire 20 minute 
drive to the lodge where we were staying.  He had a slight beard and wore a light color bucket 
hat.  His clothes resembled those of trade’s workers in the U.S.  He could have been a 
construction worker, auto mechanic, or a landscaper. 
When we arrived at the Lodge in Lilongwe, he and his business partner helped to unload 
the bags.  Then he disappeared and I didn’t think any more about him until we went to Freedom 
Gardens the next day.  On the way to Freedom Gardens, he rode the bus with us, again standing 
the entire time.  While we were there I noticed an intriguing quality in Mr. Bakali.  His eyes were 
in constant motion, surveying and observing everything and everyone around him.  Nothing 
seemed to escape his glance.  I begin to observe him.  While we were touring the Gardens I 
noticed him talking to the owner and the workers there.  They would always talk away from the 
groups so I never knew what they were saying.  I probably would not have understood them 
anyway as they were probably speaking Chichewa or some other Bantu language.  What 
especially stood out that day was the fact that while we were seated in a big circle eating lunch, 
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Mr. Bakali was constantly surveying the group, the way a parent watches over his children, 
making sure everyone is okay and not under any duress.  I interpreted this behavior as protective.  
He also acted very respectful towards us.  It was at that point that I decided to ask Mr. Bakali to 
participate in my leadership research. 
I had not been formally introduced to Mr. Bakali and I had read enough about Malawi to 
know that there were cultural gatekeepers.  I didn’t know if my request required a gatekeeper but 
I thought it safe to assume that it was necessary.  So I asked my advisor, who knew him from 
previous years of travel, if she would ask him for an interview.  He consented.  His interview 
began a friendship that continues across several continents and multiple time zones, made 
possible by various technologies. 
Prior to Mr. Bakali’s interview, an incident occurred with our group in which a few of the 
young ladies from America were in danger.  We had stopped along the road to Zomba at the 
point where Malawi is on one side of the road and Mozambique is on the other.  We went to the 
Mozambique side of the road to buy ground nuts (peanuts).  Before getting off the bus – there 
were more than twenty of us in total, students and faculty from three different universities --  we 
were advised to stay in groups.  At one point I looked up to see two young ladies from our group 
being led by an African vendor to a dark building away from public eyes.  Before leaving they 
yelled to the rest of us that they were going to get cigars.  I thought that was suspicious because I 
knew that they didn’t speak the language, so how did they know that the salesmen understood 
them?  So I asked Mr. Bakali if he would check on them.  He immediately took off running after 
them.  When I asked the young ladies what happened, they said that Mr. Bakali came running 
after them and said something to the salesmen in a local language.  I asked them where they were 
going and they said that Mr. Bakali said they were being taken to a room inside a dark building 
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to buy marijuana, which is illegal in both Mozambique and Malawi, with severe punishments.  
This incident speaks highly of Mr. Bakali’s good character and commitment to care for all those 
with whom he comes in contact. 
While I was in Zomba, Mr. Bakali came by every day to check on our group, and to also 
sell his crafts.  He was our cultural negotiator during our stay.  He assisted in getting us through 
police checkpoints, helped us with currency conversions, explained local customs, and put us in 
contact with local vendors selling crafts. 
He also arranged for our group to meet his Muslim advisor and to visit his mosque and 
information center.  It was my first time inside a mosque.  The lesson at the information center 
was informative and I now understand how worshipers enter the mosque and why men and 
women worship separately.  Ninety percent of the people in this region are Muslim.  Further 
north, the people practice Christianity.  I observed that the visit did not go over well with some 
of my study abroad companions, who were young women.  As we entered the mosque, men and 
women had separate entrances, received their instruction differently, and had differently defined 
roles.  While I understand that this was the culture and was to be respected, I observed others 
attempting to act defiant by talking during the instruction and service, and complaining for 
having to sit towards the back while allowing the men in the group to sit in the front.  With the 
strained relationship that the U.S. has with the Muslim world, I understand why there is tension, 
but I wanted everyone to respect the culture.  I would want others to respect my culture, thus I 
must respect other cultures. 
4.3.3 “We are all human beings.”  Although we were talking on the topic of leadership 
I received a very important life lesson from Mr. Bakali. 
(Audio: We are all Human Beings, https://sites.google.com/site/treasuresresearch/home/bakali) 
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That’s how, you can see, that a lot of bad things happen in this world … If I can 
fear God I cannot kill you.  I cannot cheat you.  I cannot do any bad thing to you just 
because I fear the One whom I cannot see.  We are all human beings.  The way you can 
feel [is] the way I can feel.  The way you can feel pain [is] the way I can feel pain.  Yeah.  
We all need oxygen to breathe in.  The way you can suffer [is] the way I can suffer.  You 
see.  Yeah, we are the same.., we are all human beings.  If there is a problem the best 
thing is just to help each other.  That’s where the failure could be…You could be happy, 
the world could be happy.  The person who is not happy with a fellow human being is not 
a good person.  That’s why I feel that those people are not good leaders. They don’t think 
about their fellow human beings.  That’s why you see you hear that leaders are hated 
with people, they .. forget the Righteousness. 
4.3.4 Reflection: I am because we are.  During this part of the conversation I became 
emotional and cried.  Mr. Bakali spoke the words above with such conviction that his words 
were overwhelming.  I cried because I could feel his love of God and fellow man, the importance 
of treating everyone with respect, kindness, and compassion, and that as long as he knew that a 
person was unhappy, he was unhappy.  Mr. Bakali’s words, “The way you can feel [is] the way I 
can feel.  The way you can feel pain [is] the way I can feel pain…The way you can suffer [is] the 
way I can suffer.” This is umunthu in Chichewa, umundu in Yao cultures, or Ubuntu.  I am 
because we are.   
4.4 Summary 
This chapter provided the narratives of my informants shared through lineage stories 
using their voices, perspectives, and views.  To assist the reader I have contextualized all 
accounts within  rich, thick descriptions (Chilisa, 2012; Creswell, 2009), and recreated these 
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conversations through digital ethnographic storytelling (Underberg & Zorn, 2013).  When 
possible I have used the informants’ words.  I included analytic memos (Hammersley & 
Atkinson, 2007; Marshall & Rossman, 2006), of my reflections, thoughts, and experiences 
during my discussions and interactions with these informants.  These analytic memos, which 
meet the self-reflexivity criterion in indigenous research (Chilisa, 2012; Kovach, 2010), allow 
me to reflect on my role as healer, knower, redeemer, and colonizer and to make these reflections 
visible to my readers for their scrutiny. 
The data presented through conversations address the social context for leadership in 
southern Malawi.  The lineage stories provide details on their lives that the informants’ choose to 
share.  Cultural, political, and historical context on family relationships; interactions with 
governance structures during colonial rule, dictatorship, and democracy; understanding of other 
cultures; and the structure, responsibilities, and historical treatment of  the Traditional Authority 
is presented using informants’ words.  The next chapter identifies indigenous knowledge that 
informants identify as providing guidance and understanding as they engage in leadership.  
Trustworthiness of the research is discussed in the next chapter. 
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CHAPTER 5 
 Selected Indigenous Knowledge Systems 
According to Kovach (2010), challenges arise in applying indigenous research 
methodologies during the presentation of research findings, as qualitative research methodology 
requires findings to be presented using themes, patterns, and concepts which require the 
researcher to engage in both interpretive and analytical inquiry.  However, Kovach states that 
interpretation, which involves inductive analysis, is reserved for the knowledge-keepers in many 
indigenous communities because they are experienced in the culture and traditions.  
Additionally, analysis, in keeping with the traditions of oral cultures, is the responsibility of the 
listener and reader (Kovach, 2010).  Therefore, the findings presented in this chapter are the 
results of mixing methods, offerings both an interpretative approach through storytelling, and 
thematic analysis using both indigenous and analyst-constructed typologies (Hammersley & 
Atkinson, 2007; Kovach, 2010; Marshall & Rossman, 2006; O'Leary, 2004).   
The indigenous themes and interpretations come from the informants and are generated 
from indigenous knowledge, which include folktales, myths, proverbs, songs, dances, and rituals.  
I then searched through the passages in the transcripts for text that supported the indigenous 
typologies.  Since all informants provided opinions on effective and ineffective leadership, I also 
generated analyst-constructed typologies (Marshall & Rossman, 2006) using inductive analysis 
(Marshall & Rossman, 2006).  Once again, I searched through the passages in the transcripts that 
supported the analyst-constructed typologies.  After presenting and analyzing the themes, I 
summarize the trustworthiness of my research, the indigenous knowledge systems identified by 
the informants, and the analyst-constructed themes.  
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5.1 Indigenous Themes 
The two traditional ceremonies, the grandfather folktale, and the traditional song included 
in this chapter demonstrate sources of indigenous knowledge that has guided my informants’ 
lives.  I include research citations and the informants’ voices for additional understanding of 
indigenous knowledge systems.  I identify and unpack here the indigenous themes of: traditional 
education initiation; chieftaincy initiation; a Mang’anja grandfather tale; and a traditional song 
about two young men, once with a good future and one who never dares about tomorrow.   
5.1.1 Traditional education.  In southern Malawi traditional education, or initiation 
ceremonies, holds primary importance in developing leaders.  Francis Joseph Mary Bonongwe 
(2005), in writing about Lomwe initiation rites for boys, states that initiation ceremonies are 
common to most African tribes, because they transfer culture, social knowledge, and tribal 
history to the next generation.  The participants receive knowledge on sexual behaviors and 
morality, how to care for a dead body, family management, living with others, and tribal 
customs.  The author further writes that the goal of the initiation process is to unite the individual 
with their people and the people to the individual (Bonongwe, 2005).  In southern Malawi, 
initiation ceremonies or traditional education are also mechanisms for preparing youth for 
adulthood.  Lessons taught include respect for elders and tending to the sick.   
During a conversation with Mr. Chitenje, I asked him what was unique about Malawi’s 
culture that will help develop future generation of leaders.  He responded without hesitation that 
Malawi has traditional education in the form of jando for boys and chiputu and nsondo for girls.  
He went on to mention that despite their cultural significance, these things were coming to an 
end because the ceremonies are thought to spread HIV and hinder the educational process.  
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Continuing on, he said, “Boys never fear girls.  Girls never fear boys.  They say they are adults 
now”.  Later in the discussion, Mr. Chitenje was asked what can change to make better leaders.  
Will the phasing out of these ceremonies bring about improvement?  Is doing away with the 
initiation ceremonies the answer? 
Mr. Chitenje doesn’t think that getting rid of the ceremonies is the answer but rather 
sensitizing people on how they should occur.  Almost two years later, I wrote Mr. Chitenje and 
asked him to share traditions, rituals, stories, proverbs, songs, dances, etc., that have guided his 
life experiences.  Again, the subject of initiation ceremonies or traditional education was 
mentioned.  He wrote that the initiation ceremonies were important because they taught 
participants to have respect for elders and visitors.   
Mr. Bakali also mentioned traditional education as indigenous knowledge that has guided 
his life experiences.  He wrote the following to me: 
These people, [Yao tribes] they have their own traditions like the Initiation 
Ceremonies whereby young boys and girls went to receive .. advice from the elderly 
people.  These are called Jando and Nsondo respectively.   
Jando, (for boys) is when the boys are grown up like from 10 to 15 years, He 
go[es] to Simba that is a tent made by grass which built along the river.  The[y] stay 
there for a month or two while given them advice. 
During this period, the Alombwe (those who take care or look [after].. the boys) 
go door by door with a traditional dance called Manganje.  This dance is danced by men 
and women in a combination of a circle.  Drums are used for this dance.  They sing 
different songs in different homes.  Some of the songs the say: 
‘Wangawumbala Jando atame Kwawo, utulole wee twawumbele ee!’   
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Means ‘those who not go for Jando should apart from us, look at us, we go for it.’  
This song helps other boys who do not willing to go for Jando to be encouraged to go.  
And the other song is … ‘Amuna akuno si amuna koma ndi akazi. Abwere Keni siketi 
avale,’ which means ‘Boys for here are not boys but are girls lend them skirts to wear.’  
This song is concerning .. those who does not go for Jando, that are not real men.  So it 
also encourage[s] them to go so that they should be .. real men.  After they dance they do 
receive a full plate [of] Maize flour or some money which the Alombwe eat in the Simba. 
After one month or two, he.. choose[s] a day in the evening to burn the house 
(simba) which marks the end of living along the river.  On that day, the boys (anamwali).. 
go to sleep in the village headman’s house till the following day whereby people 
celebrate [by] singing and dancing ‘aiche lero aiche lero,’ which means ‘they are back 
today they are back today.’ 
They prepare different types of food like nsima, rice and a special drink called 
Thobwa (Gruel) for all the people to eat.  Thereafter is when the ‘Tuponye lumo lumo’ 
starts.  This is to give money in a plate which they put between [the] legs of Namwali (a 
boy from the Jando).  This money is for [the] Alombwe (the guardians of the boys) as 
their dues.   
Father Claude Boucher Chisale (2002b), a priest and anthropologist who was adopted 
into the Chisale clan, initiated into the secret Nyau society, and recognized as a Chewa chief, 
states that male initiation ceremonies consist of three stages – separation from childhood, 
transformation to abandon childish behavior, and reintegration into the village.  According to 
Father Chisale the secluded hut by the river that Mr. Bakali writes about represents separation 
from the village and departure from childhood, and the hardships that are imposed on the 
106 
 
 
initiates during initiation are meant to help them abandon their childish behaviors.  During 
reintegration activities, the initiates return to the village and receive new clothes, a new name, 
and the village engages in a feast (Chisale, 2002b). 
Father Chisale (2002b) states that the location of the simba, or tent, symbolizes the 
unknown and the setting is important because it emphasizes the role of the man as the provider 
of the family.  Also, since the Chewa, Yao, and other clans are matrilineal, it symbolizes the man 
marrying into the wife’s village and fostering children for her family (Chisale, 2002b).   
The statements from Mr. Chitenje and Mr. Bakali reflect the opinions addressed in a 
position paper on African traditional education written by Adeyemi and Adeyinka (2003).  The 
authors state that traditional education involves intellectual, physical and attitudinal training and 
that youth are taught to respect elders, appreciate social responsibilities, maintain healthy living, 
and engage in critical thinking.  The authors advance the concept of developing a balance, or 
merger, between traditional and Western world education to produce well-rounded citizens 
(Adeyemi & Adeyinka, 2003). 
The authors go on to state that African traditional education is built on five principles:  
preparationism, functionalism, communalism, perennialism, and wholisticism.  Preparationism 
prepares the youth for their role in the community and society.  Functionalism requires education 
to be functional or practical.  Communalism emphasizes the communal concept of life and work. 
Perennialism stresses the importance of cultural heritage.  Wholisticism requires youth to engage 
in various skill obtainment activities in order to become productive citizens (Adeyemi & 
Adeyinka, 2003).  
Father Chisale’s (2002b) discussion of initiation ceremonies confirms the five principles 
of Adeyemi and Adeyinka (2003).  Father Chisale (2002b) writes that the goal of initiation 
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ceremonies is to instill courage and the proper respect in an adult male, and activities are meant 
to instill respect for elders, chiefs, and parents, and instill modesty, honesty, and politeness.  
Adult men should also be able to keep secrets, which is why the activities, location, and rituals 
are kept secret and once initiation is completed, they become members of the Gule Wamkulu 
(Chisale, 2002b). 
Most male initiation ceremonies include circumcision (MHRC, 2006) while female 
circumcision is rare in Malawi.  In a study performed by Mutisya (1996), data showed that 
initiation ceremonies, especially male circumcision practices, were more common in Southern 
Malawi, especially among the Yao (Mutisya, 1996).    
Mr. Chitenje said that when school closes for a period of time some of the children will 
participate in initiation ceremonies.  Rather than including circumcision as part of the rites of 
passage, some boys have the circumcision performed in the hospital.  He said that using the 
hospital is becoming acceptable because performing circumcision at the initiation ceremony can 
spread HIV.  In past ceremonies, one razor blade may be used for 30 or 40 boys.  
Both Mr. Chitenje and Mr. Bakali confirmed what had been reported in the Malawi 
Human Rights Commission Report (MHRC, 2006).  Girls are not circumcised.  Mr. Chitenje 
stated that during their ceremonies they are told about boys.  Mr. Bakali wrote: 
This [initiation] happen to the girls also but the only difference is that for girls 
they don’t go to build Simba along the river but they just choose any school block to 
camp in.  And they don’t go to dance Manganje as the way of raising fund to use in the 
Simba. 
Father Chisale (2002b) explains that the female initiation ritual takes place in the village 
because women are the owners of the village and children.  The author states that female 
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initiations consist of both private and public rites, with private initiation occurring at the start of 
the first menstruation where the girl goes into seclusion and receives private instruction on 
personal hygiene.  Father Chisale writes that the public rite occurs several months later, lasts 
from three to five days, and also consists of three stages.  The separation stage consists of the 
girls going inside an initiation building where things familiar are taken away; the transformation 
stage consists of the girls learning rules pertaining to them, customs passed down by the 
ancestors, marital duties, cleanliness of the home, rules of hygiene, and appropriate sexual 
behavior.  They also learn songs and dances and form teaching circles where their tutors teach 
them to rid themselves of inappropriate behavior (Chisale, 2002b).  The author explains that 
during the reintegration stage, where the girls are reintegrated into the village, they also receive a 
new name and new clothes, and the village engages in a feast (Chisale, 2002b). 
5.1.2 Chieftaincy.  According to Father Chisale (2002b) the chief plays a central role in 
linking everyone to each other and the past: “The Chief – the Custodian of Life….The chief is 
the link in the chain of life that comes from the ancestors…” (p. 74) 
The Chief, the Life Giver.  Among the Chewa, when a chief dies … the fires is quenched.  
A new one is lit when a new chief is elevated ....  The fire is made…by the new chief and he 
distributes it to each household.  He is the image of the life-giver (p. 82). 
I heard the great pounding of a drum, like none I’d ever heard- a dull boom, like a hammer 
banging the very shell of the sky.  A chief was dead…‘Our king has left us!’ they cried.  ‘What 
will we do?’ (Kamkwamba & Mealer, 2010, p. 236) 
The chiefs in Malawi are responsible for maintaining the culture and customs of the clan.  
Father Chisale (2002b) writes that the chief’s role is to keep peace and harmony in the village 
and represents the village’s link to its ancestors.  Mr. Chitenje identified the chieftaincy tradition 
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as another experience that has guided him.  He sent a typed statement stating: “inheritance helps 
to upkeep the customs of the clan”.     
Traditional chiefs, as stated in Malawi’s 1967 Chiefs Act, are responsible for religious 
and cultural functions and for the administration of customary law (Cammack et al., 2009).  
Customary law is recognized as valid law, except where it is inconsistent with the 1994 
Constitution of the Republic of Malawi.  Most village headmen have a chief’s court to handle 
civil disputes, and minor criminal cases.  If resolution is unacceptable, the matter is referred to 
the magistrate court (Cammack et al., 2009). 
The authority granted by the Chiefs Act applies to the hereditary chiefs, known as 
Traditional Authorities, and their subordinate chiefs.  The highest level is the Paramount Chief or 
Traditional Authority.  Under the Traditional Authority is the Sub-TA, followed by the Group 
Village Headmen, and Village Headmen.  Additionally, the Chiefs Act establishes the chiefs as 
part of the executive branch of government and gives the Office of the President and Cabinet 
power to approve new chiefs (Cammack et al., 2009). 
Mr. Chitenje discussed the structure of the Traditional Authority and some of their 
responsibilities during a conversation with me. 
(Audio: Traditional Authority (TA), 
https://sites.google.com/site/treasuresresearch/home/chitenje) 
Group village headman looks after a number of villages.  So when a village chief 
has got problems beyond his endurance, he goes to the group headman.  And the group 
headman can pass that information or that issue to the TA – Traditional Authority…Sabu 
[Sub] Traditional Authority is one below the TA.  When a TA feels as though his area is 
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too wide to be looked after by one, he chooses a member of his clan to look after a 
certain area.  So is Sabu [Sub] Traditional Authority.  
According to Ian Dicks (2012), the chief-in-waiting is usually determined by heredity.  
Within the Chewa and other matrilineal ethnic groups, this person is usually the eldest son of the 
deceased headperson’s eldest sister, or sometimes the son of another sister is selected.  If there is 
no son, then a daughter of the eldest sister or the deceased headperson’s brother may be chosen.  
The elders also take into account the qualities of the person (Dicks, 2012).  Both Mr. Chitenje 
and Mrs. Mautanga confirmed that the appointment of the chief is by heredity.  Mrs. Mautanga 
said: 
(Audio: Chief is by Heredity, 
https://sites.google.com/site/treasuresresearch/home/mautanga) 
… this issue it comes from the family.  If there’s a boy there, first born, she’s a 
TA, when he dies, she takes the second born, maybe she’s a girl or she’s a boy, she can 
take a TA.  Because no one can come there and become a TA.  No[one], but family.  It 
goes by family.  The rituals run the first one should be TA.  When she dies the next one 
may be a TA again.  Maybe she’s a boy or a girl.  So we have a TA like women’s or 
men… 
When the chief is older we come to attend the meeting to her house.  When the 
chief is dead we take one son to be the chief.  If you have the girls we take first born 
daughter.   If you have all girls we take one first born daughter to be the chief.  When you 
have a son we take the son.  Because here in Malawi the son is the father.    
Chiefs also go through initiations.  Ian Dicks (2012) explains the three stages of a Yao 
chieftaincy initiation, which include tying the name (kuta a lina), instruction (Lisiku lya 
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kuwunda misyungu), and making the name known (koposya lina).  All three stages involve the 
Traditional Authority and Group Traditional Authority.  The Traditional Authority sends 
initiators to the village to instruct the headperson-in-waiting.  Dicks also explains that during the 
tying the name process, the headperson-in-waiting takes the name of his or her predecessor and 
the name of the village over which they will preside.  They are no longer known by their rite of 
passage name.  During the second stage, which is the instruction stage, Dicks states that the 
headperson-in-waiting receives instruction from the initiators, who are other village headpersons.  
The advice is usually taught through song and dance and the themes include: the important of 
respecting everyone, the importance of not treating people badly, and the need to seek the 
wellbeing of all people, not just one’s own relatives (Dicks, 2012). 
Specific teachings listed by Dicks (2012) include: 
 Do not be rude to people;  
 People can be dangerous because they can destroy the chieftaincy; 
 A headperson must live well with people.  Do not be proud, rude, speak badly to 
people, or treat them as if they were stupid.  The people who seated the chief on his or 
her throne can also remove them from the throne; 
 Chiefs must be patient with everyone in the village, even those who oppose his or her 
authority; 
 The chief must avoid undertaking activities that destroy relationships and that make 
people angry;   
 The chief should engage in positive practices; and 
 The ritual not only teaches the right way to lead, but also teaches how to mobilize the 
chief’s energies (Dicks, 2012, pp. 6-7). 
Dicks (2012) writes that the final stage, which makes the name known, is a celebration.  
Activities include dances, singing, and speeches by governmental officials, Traditional 
Authority, group village headpersons, village headpersons.  The celebration completes the 
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transition from an ordinary person to an Yao village headperson (Dicks, 2012).  The author also 
reports that the initiation ceremony has not changed much over the years. 
In August 2012 the Maseko Ngonis crowned their paramount chief, Inkosi ya Makosi 
Gomani V ("Inkosi Gomani V installed in a colorful ceremony: Pictorial," 2012).  The public 
ceremony was similar to the Yao ceremony that Dicks (2012) references in that there were 
speeches by government officials and traditional chiefs, as well as songs and dances.  
Additionally, the new chief, 17 year old Willard Mswati Gomani, took the name of former 
Maseko Ngonis, becoming Inkosi ya Makosi Gomani V ("Inkosi Gomani V installed in a 
colorful ceremony: Pictorial," 2012).  Similar to the Yao ceremonies explained by Dicks (2012) 
the planning of the ceremony involved the royal family and other Ngoni chiefs ("Coronation of 
Gomani V in August," 2012), and was very similar to his father’s ceremony, Inkosi ya Makosi 
Gomani IV in 2008 ("Inkosi Gomani V installed in a colorful ceremony: Pictorial," 2012). 
5.1.3 A tale from the kwa agago.  The advice that the headperson-in-waiting receives 
during the instruction stage of the chieftaincy initiation includes animal symbolism as a means of 
emphasizing the message.  Ian Dicks (2012) writes “Mbilile ce Likoswe. I have been patient, Mr. 
Rat.” (p. 7)  This advises the new chief to not chase people away from the village like one would 
chase a rat.  Animals also appear in Malawian folk tales and stories and their existence 
symbolizes certain characteristics.  Father Chisale (2002b) explains that the hare symbolizes 
cleverness, cunning, and haste, and while hares are usually successful, they escape trouble 
through dishonesty.  In the tales hares are intelligent but they lack wisdom.  Tortoises in 
Malawian stories are slow, quiet, and pensive.  They challenge people to develop reflection, 
meditation, and wisdom.  Hyenas symbolize evil (Chisale, 2002b). 
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Thinking of indigenous knowledge that has had an impact on his life, Mr. Bakali wrote 
that the elder men of the Mang’anja people are responsible for teaching the children how to 
interact with different people using stories with wild animals and people.  Typically the stories 
are told in the evenings around a fire.  These gatherings are called kwa agago, which means “to 
the grandfather”.  Mr. Bakali provided the following grandfather tale: 
Once upon a time, there is a meeting of all wild animals.  The meeting was called 
by the Lion.  During the meeting they were discussing many issues.  One of the issues 
they agreed [upon was] to kill their parents [so] that the youth should take over the 
leadership in the wild.  All the animals did the job of killing their parents except the hare.  
What he did is to take them to a hid[ing] place whereby the other animals cannot see 
them.  He search[es] the food and feed them every day. 
One day when the children of the wild animals were playing together, 
unfortunately a snake went into a Hyena’s stomach through the mouth.  It turns in side 
[the stomach] and shows its head only in Hyena’s mouth.  All the animals gather together 
to assist Hyena to take out the snake from the stomach but they failed.  This is when it 
was offered that if everyone find[s] the means of treating Hyena, he shall be a leader of 
all animals. 
That is when the Hare went to tell its parents about the issue.  And he was told by 
the parents that he go and find a frog and let the patient to lay down with its stomach 
[and] then to open the mouth.  After that he put the frog in front of him and when the 
snake see the frog [it] will come out to swallow the frog.  The more the frog jumps to run 
away, the more the snake come out from the stomach to catch the frog.  Then that will be 
where you can kill the snake. 
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This method came to pass and the snake was killed.  Then a Hare become a King 
of all the wild animals because he did not listening what they agreed to kill parents, 
which means parents are more important in all means though they are very old. 
Mr. Bakali explained that this tale teaches children to care for their parents, to deny views 
that are not helpful, and to ask elders for advice.  I can almost imagine the children and elderly 
men sitting outside on a cool July night in Malawi with the moon shining bright.  A fire, burning 
strong and bright with traces of blue flames appearing from time to time, keeps them warm, 
while the wood from the fire crackles and pops as it burns.   
5.1.4 Traditional song – Ndakwatiwa ndi Kamnyamato “kadya kasiya.”  Another 
tradition that Mr. Chitenje stated that has guided his life experience is the song Ndakwatiwa ndi 
kamnyamata “kadya kasiya”.  Koma chili kwatchu “Chimgobidi”.  Mr. Chitenje states that this 
song talks about two young men, one with a good future vision and the other who never dares 
about tomorrow.  In an article by Mvula (1991) promoting the belief that folklore is a 
communication strategy used to achieve a social goal, such as persuasion, negotiation, or support 
of cultural rules and norms, excerpts from the song mentioned by Mr. Chitenje are translated and 
explained.  Mvula states that the song is an Ngoni pounding song that is performed while women 
pound maize.   
Ndakwatiiva ndi kamnyamata 
Kadya hasiya 
Ndakwatiwa ndi kamnyamata 
Kadya kasiya 
Chili kwanga chimgubidi 
Chingoti tolugali 
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Ngati aphika achimana 
Ndakwatiwa ndi kamnyamata 
Kadya kasiya 
I have married a young man 
Who eats and leaves left-overs. 
I have married a young man 
Who eats and leaves left-overs. 
I have married a gobbler 
He just picks and swallows (without chewing) (Mvula, 1991, p. 25) 
Mvula’s (1991) informants explained that Ngoni children usually wake up in the morning 
requesting food and are usually given left-overs from the previous evening’s dinner.  A greedy 
man will eat all the dinner and not leave any leftovers for the children.  Mrs. Mautanga expressed 
views similar to the song when she provided examples of what she thought was poor or bad 
leadership.  She stated: 
(Audio: Example of Bad Leadership, 
https://sites.google.com/site/treasuresresearch/home/mautanga) 
Okay, if you lead the family bad, you be carefree for everything. You are carefree 
to lead your family… You never mind. ... [you are] doing my own things…you are a bad 
person because …[you] leave the children to go out… You are not tak[ing] care of your 
children.  You are not tak[ing] care of everybody.  You are just thinking ‘I live here 
because this is the world.’  You are not tak[ing] care of everything. 
Mr. Bakali also stated similar beliefs when he spoke about poor, or bad leadership.  He said:  
(Audio: Example of Bad Leadership, https://sites.google.com/site/treasuresresearch/home/bakali) 
116 
 
 
…Most of the people, they become bad leaders mostly because of money. To be a 
good leader, first, you must fear God, the One who created the mankind found in this 
world. Before you fear anything you fear God because He can see you anywhere even if 
you are under the ground. And when you think about it, also you are a human being. You 
fear the One whom you don’t see, just because He’s able to see you anywhere. If I fear 
you I can cheat you and I can try to go somewhere and hide something which you can’t 
see and know it and can say something which you don’t know. So for myself, and I 
believe that to be, a good leader, first, I must fear God. Just because He’s the One who 
can see each and everything.  Even if you have a crime and you know that you are guilty, 
then you corrupt that you could found innocent but there is God who can know the truth 
of everything.  So if you fear God then you can’t do any corruption.  Hence God see 
anything and know everything and every secret.  So good leader must be a God fearing 
person so that he can do justly. That’s the way I feel, the way I believe.   
But most of the leaders they don’t think about their people, then they just think 
about only themselves. They don’t think about others.  
5.2 Analyst-Constructed Themes 
During the interviews I asked the informants the share their thoughts on “bad leadership”.  
I did not offer an explanation of bad leadership.  I included this question in the conversations 
because the majority of leadership theories and constructs are created in the Western world and I 
wanted to collect characteristics of effective leadership from the informants.  From the answers I 
received I was able to identify the following themes through inductive analysis: know the people, 
be calm with people, be truthful, be God-fearing, and be humble.   
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5.2.1 Know the people.  Mr. Chitenje, who is a village headman, and has undergone 
traditional leadership training in the form of Chieftaincy initiation, as well as receiving boys 
scout training, explained that effective leaders must know their people.  
(Audio: Know the People, https://sites.google.com/site/treasuresresearch/home/chitenje) 
You know, to me, to be a good leader means to stay with the people well, and be 
good with the people.  And you have got to understand the problems of the people.  That 
is my experience because I never come in too closed [minded] with the people in my 
village and at the school here.  I am able to understand the views of others.  I am able to 
assure them how I feel, how good I feel about them.  And also I am able to share with 
them just like equals but respecting my own position.  I never say ‘I know’.  When they 
say they got some kind of community job, I go and join them.   
Mr. Bakali, who is chairman of the Zomba Curios Center, also spoke of the necessity of leaders 
knowing their followers by saying: 
(Audio: Know the People, https://sites.google.com/site/treasuresresearch/home/bakali) 
And if you are a leader anywhere, first thing you should know that you will be 
leading different people.  Some are short tempered, you should know your friend, how he 
or she doing things, how to talk with them, how can I chat with them, and how many 
times, how long you have been with them. 
Mrs. Mautanga, who supervises lodge housekeepers, is a church elder and a village elder, also 
said that leaders must hear from every person and must know their followers. 
(Audio: Know the People, https://sites.google.com/site/treasuresresearch/home/mautanga)   
Because we know how people are thinking, good or bad, and I know how to 
protect their issues.  If someone is very difficult, I know how to handle him, to cool down 
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the blood pressure.  I know to pray when someone is sick.  I know to cool down when the 
family is suffering.  So I go with the weight of God.   
5.2.2 Be calm with people.  Mr. Bakali also stated that leaders needed to remain calm 
with their followers. 
(Audio: Be Calm, https://sites.google.com/site/treasuresresearch/home/bakali) 
… if there is a problem among people, the best thing, no matter how hard it is, 
how bad it is, come together and discuss the matter and solve it.  That’s a good solution, 
not back biting, that’s very bad.  In-fighting, that’s very bad.  Even myself I can say if I 
see someone trying to talk to me in a bad way, the best way [is to] keep quiet and cool 
down then ask him later ‘my friend, if you [are] ready to talk with me, cool down your 
temper first, then we sit down and discuss the matter. Then we can see how it is a 
mistake.’   
Anyone can make a mistake.  No matter how bad or how hard it is.  That’s the 
way I feel for myself.  And if I can see that someone is coming and he’s angry or she’s 
angry with me, and she’s talking bad things, I just remain quiet.  Until she or he cools 
down and then I come back and ask ‘what’s the problem my friend, what’s wrong with 
you?’  In that way the person who’s been angry, says ‘how come this person making in a 
good manner tries to discuss things peacefully.’  That’s how a good leader can be. 
 In Ian Dicks’ (2012) research on the initiation of a Yao chief, the theme of being calm 
with people is delivered in a msyungu (advice song) sung during the second stage of 
enthronement, which is the instruction stage.  According to Dicks, the headperson-in-waiting 
receives the advice to be patient will everyone in the village, even those that oppose his or her 
authority. 
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5.2.3 Be truthful.  Mrs. Mautanga explained that leaders must be truthful. 
(Audio: Be Truthful, https://sites.google.com/site/treasuresresearch/home/mautanga)  
When I’m working here, I can see someone which is not [doing]the job[correctly] 
but [if] I go to my supervisor and say that one is not working you can leave him to go 
home.  Dismiss [him from] the job.  That is not good leadership.  You have to call him 
[over] and tell him the truth… no, this is not right but do[it]this[way]. [Make sure] that 
someone is knowing how to do things.  But if you say go, go, go, go. That is not 
true[truthful]. 
5.2.4 Be God-Fearing.  Mrs. Mautanga, a born again Christian in the Pentecostal church, 
mentioned that the word of God told her that when she is a lady, she will be the leader of her 
family.  She shared her belief that she is leading through her faith and that God tries to help her 
to be a good leader. 
Mr. Bakali, a Muslim, similar stated his belief that to be a good leader, you must fear 
God.  He said: 
(Audio: Fear the One, https://sites.google.com/site/treasuresresearch/home/bakali) 
[A] good leader must be a God-fearing person so that he can do justly…Because 
if I can fear God I cannot kill you.  I cannot cheat you.  I cannot do any bad thing to you 
just because I fear the One whom I cannot see. 
5.2.5 Be humble.  Mr. Chitenje added the following quality to effective leadership. 
(Audio: Be Humble, https://sites.google.com/site/treasuresresearch/home/chitenje) 
Oh Yes. A leader should be humble…Never think others can’t do that thing.  Give 
them a chance.  But when you do everything by yourself and think others can’t do, I think 
you invite trouble.  And you will be doing more than you should be doing. 
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…[While] I am here this time, someone is doing something for me there [in the 
village].  And when I go [to the village], I never say why this, why that, doing this in my 
absence.  I only correct where the mistakes are and sometimes I even learn from them.  I 
try to listen from them, then improve things. If I can do things in this way, they’re better. 
So I’ve improved their knowledge and people can now manage as if I have done those 
things by myself. 
 Being humble is similar to another msyungu listed in Ian Dicks’ (2012) research.  The 
advice song advises the headperson-in-waiting to live well with people.  The chief is not 
supposed to be proud or rude.  They should not speak ill to people or treat people as if they are 
stupid. 
5.3 Trustworthiness of Data 
In my study, I use both the qualitative and indigenous research constructs to achieve 
authenticity,  because the indigenous research framework requires researchers to go beyond 
standard validity constructs and accommodate indigenous knowledge systems, along with 
discussing reciprocity and maintaining ongoing relationships with the participants and 
informants (Chilisa, 2012; Kovach, 2010).  I include the voices, perspectives, and views of 
informants to demonstrate credibility.  The informants engaged in member checking (Chilisa, 
2012; Creswell, 2009; O'Leary, 2004) by reviewing their interview transcripts and providing 
feedback on the accuracy of emerging themes and analytic memos. 
I provided layered evidence (Ronai, 1995), known within the indigenous paradigm as 
“methodological triangulation” (Chilisa, 2012), by collecting data from informants who did not 
know or interact with each other.  I used ethnographic interviews and field notes from offline 
sites and engaged in computer-mediated communications to collect data.  By asking informants 
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to share proverbs, myths, stories, rituals, or other forms of indigenous knowledge, I layered my 
analysis using ethnophilosophy (Chilisa, 2012), which is a method in which indigenous 
knowledge is included in the analysis and description of emerging themes.  Additionally, I 
attempted to use rich, thick description (Chilisa, 2012; Creswell, 2009) and digital ethnographic 
storytelling (Underberg & Zorn, 2013) to recreate experiences.  When possible I used 
informants’ words such that readers could determine for themselves whether and in what ways 
knowledge constructed here is applicable or transferable.   
5.4 Summary 
The themes discussed in this chapter include indigenous themes identified by the 
informants as traditions that have had an impact on their lives and helped shape their leadership, 
and analyst-constructed themes arising from conversations with informants on effective 
leadership practices.  Traditional education was identified as a practice that develops leadership 
by teaching respect for elders and visitors, developing courage, and instilling modesty, honesty 
and politeness, while discouraging inappropriate behaviors.  The chieftaincy process, which is 
overseen by the Traditional Authority, prepares the headperson-in-waiting by instructing them on 
the customs of the clan as well as teaching them good leadership practices for the clan.  A kwa 
agago tale demonstrates how children learn leadership practices, with the example provided 
teaching listeners to care for parents and to seek the advice of elders.  Traditional songs instill 
cultural values.  The extract of a traditional song demonstrates how citizens are taught not to be 
greedy and selfish.  After the informants identified the themes I used coding to identify and 
include excerpts from the conversations and research citations to support the indigenous themes. 
In identifying qualities of effective leadership I use inductive analysis to identify analyst-
constructed themes.  The themes, which are: know the people, be calm with people, be truthful, 
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be God-fearing, and be humble, are supported by excerpts from the conversations.  The excepts 
were identified using analytical coding processes (Marshall & Rossman, 2006).   
My final chapter revisits the research questions, provides a detailed summary of my 
findings, discusses the relationship to prior research, covers the implications for practice, 
discusses implications for future research, addresses the limitations of my study, and includes my 
reflections. 
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CHAPTER 6  
Discussion of the Findings 
This chapter summarizes my research findings, discusses the relationship of these 
findings to prior research, and identifies implications for practice and future research.  I conclude 
this chapter with discussions on the limitations of my study, and my reflections as an 
ethnographic researcher. 
Limited empirical research on African leadership (James, 2008; B. Smith, 2010; 
Wanasika et al., 2011), and even less on Malawian leadership, justifies studying the context for 
leadership in southern Malawi.  Additionally, research methodology and leadership theories that 
almost exclusively originate from Western institutions and the academy, silence the voice of 
African research participants and informants, and deny informants their rights as to how their 
stories, knowledge, experiences, and culture are represented to others (Chilisa, 2012; Ncube, 
2010).  This study seeks to develop an understanding of how leadership in Malawi is understood 
and enacted by allowing informants residing in the southern region of the country to describe the 
social context for leadership, as well as explain how leadership is constructed and enacted, using 
concepts that are indigenous to their culture.  Using methodologies that are informed by the 
indigenous research paradigm (Chilisa, 2012; Kovach, 2010), my research attempts to dispel 
misconceptions regarding leadership in this region that arise from methodological and 
intellectual imperialism (Chilisa, 2012).  Tenets of the indigenous research paradigm are:  
 A multiple, relational ontology where multiple realities exists and the participants and 
researchers are connected to each other, and all things, living and non-living;  
 A relational epistemology in which the informants and participants consent to reveal 
their identifies for the purpose of authenticity;  
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 A relational axiology in which the researchers, participants, and informants develop 
long term relationships; 
 A research process guided by accountable responsibility and respectful 
representation; 
 Ethical practices that question the role of colonialism in knowledge construction and 
history; 
 A consent process that accommodates the individual, the community, and the 
collective; and 
 Research that is informed by indigenous knowledge (Chilisa, 2012).   
Indigenous research methodology is the theory and method of conducting research within 
an indigenous epistemology (Kovach, 2010).  My methodology required me to develop 
relationships with my informants and to apply research methods that were collaborative and 
allowed my informants to participate in all aspects of the research process (Chilisa, 2012; 
Kovach, 2010). 
Methods included engaging in indigenous interviews (Chilisa, 2012) and power sensitive 
conversations (Bhavnani, 1993; Haraway, 1988) in which informant lineage stories and 
indigenous knowledge systems (Chilisa, 2012; Kovach, 2010) provided culture-contextualized 
voice for their perspectives,  opinions, experiences, beliefs, and knowledge.  Accounts gathered 
in this way provided rich and authentic insights into the social context for leadership as well as 
informed on how citizens in southern Malawi construct their understanding of leadership.  
Additionally, I analyzed the transcripts using inductive analytical techniques (Marshall & 
Rossman, 2006) to identify elements of effective Sub-Saharan African leadership within the 
Bantu culture, which display how leadership was enacted and understood by these informants in 
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southern Malawi.  Using the creative non-fiction strategy of narrative inquiry (Tedlock, 2011) 
allowed me to incorporate multiple voices, including my own.  I addressed researcher bias by 
performing self-reflexivity (Chilisa, 2012; Kovach, 2010) through analytic memos (Hammersley 
& Atkinson, 2007; Marshall & Rossman, 2006).  
Ethnography is the study of cultural groups in their natural setting over an extended 
period of time (Creswell, 2009; Hammersley & Atkinson, 2007).  Because an ethnographic 
research context evolves in response to lived realities (Creswell, 2009), I expected that my initial 
research questions might be abandoned or revised during my fieldwork.  Ethnographic studies 
are inductive and initial focal questions developed prior to entering the field may be based on 
assumptions disproved once the researcher enters the context (Hammersley & Atkinson, 2007).  
However, when applying the indigenous research paradigm, the informants determine the 
information to share, provide interpretations, and identify relevant knowledge systems.  Since 
my informants were the knowledge-keepers in my study, they determined what information was 
relevant, performed first order analysis and supplied the knowledge and themes that addressed 
my research questions.  In the case of this study the central research question and related 
questions did not change.   
The analyst-constructed themes (Hammersley & Atkinson, 2007; Kovach, 2010; 
Marshall & Rossman, 2006; O'Leary, 2004) were identified and listed in a section separate from 
the indigenous knowledge themes because, in keeping with the traditions of oral cultures, 
analysis is the responsibility of the listener and reader (Kovach, 2010), which in the case of the 
analyst-constructed themes, was me.  Thus the analyst-constructed themes are my interpretations 
of the indigenous knowledge and conversations.   
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The existence of multiple realities is a tenet of the indigenous research paradigm: all 
informants do not have to identify the same themes.  If a topic is discussed by only one 
informant, it can be included as a theme because the topic is relevant within that informant’s 
reality. 
My central research question was: What is the social context for leadership in southern 
Malawi?  Defining social context as being influenced by cultural, political, and historical 
context, allowed me to focus on the contribution of sociohistorical, cultural, and political factors 
in social science research (Chilisa, 2012).  Related research questions included: 
 What is the cultural context for leadership in southern Malawi? 
 What is the political context for leadership in southern Malawi? 
 What is the historical context for leadership in southern Malawi? 
 How do citizens in southern Malawi construct their understanding of leadership? 
 How is leadership understood and enacted in southern Malawi? 
Through indigenous interviews, my informants were able to provide the answers to the 
research questions by sharing their lineage stories and discussing relevant knowledge systems.  
Their lineage stories provided examples of personal, cultural, political, and historical context, 
while the indigenous knowledge that they identified addressed how leadership is constructed in 
southern Malawi.  How leadership is understood and enacted in southern Malawi was 
documented through conversations with my informants on effective and ineffective leadership. 
In addition to the creative non-fiction strategy of narrative inquiry, I represent my 
informants’ lived experiences using digital ethnographic storytelling methods, which is a 
component of digital ethnography (Murthy, 2008, 2011; Underberg & Zorn, 2013).  Because 
African culture is based on oral history (Adeyemi & Adeyinka, 2003; Chilisa, 2012; Wanasika et 
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al., 2011), I used digital ethnographic storytelling to reconstruct the oral experience (Underberg 
& Zorn, 2013).  Not only is the person’s voice, tone, and emphasis captured but also the 
background music, birds, and children, which aid in recreating the mood and milieus of each 
conversation.  The background noise of the children in Mr. Chitenje’s conversation provides a 
powerful backdrop for his account as a practitioner with a passion for teaching.  The delays in his 
conversations when others are walking by and talking too loudly, and his behavior in response, 
exemplify the Malawian proverb “two cocks do not crow in one kraal,” -- there can only be one 
leader, so if others are talking they are competing with the leader (Sulamoyo, 2010).  The music 
that is heard behind Mrs. Mautanga’s conversation assists in establishing the mood of a warm, 
quiet, Sunday afternoon at the lodge.  The background noise of a cellphone ringtone is heard 
during Mr. Bakali’s interview, emphasizing the importance he places and the amount of energy 
he expends on providing for his family.   
6.1 Social Context for Leadership in Southern Malawi 
Answers to my questions on the social context for leadership and how leadership is 
understood and enacted in southern Malawi that were obtained from my informants identified the 
following cultural, historical, and political facets: extended families, matrilineal society, religion 
and spirituality, education, Tradition Authority, a spirit of Ubuntu, and colonialism, dictatorship, 
and democracy.  
6.1.1 Extended families.  Mr. Chitenje explained: “…in Malawi relationship is very 
wide…So, no matter someone cannot come back to the village, because they still have to 
remember their home and assist.”  Mr. Chitenje, who was the first born male of ten children, had 
11 children.  He stated that he is caring for and educating his grandchildren.  Mrs. Mautanga 
comes from a family of 12 children, and cares after her three children and her late sister’s six 
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children.  Mr. Bakali comes from a family of 13 and has six children himself.  He also supports 
his late brother’s four children, his late sister-in-law’s four children and his late Aunt’s 
daughters, which adds up to 20 members, including his wife and himself.   
My study did not confirm any of Andrea Freidus’ (2010) findings regarding her 
ethnography of orphans in Malawi, as all of my informants were caring for orphans within their 
family structure.   Caring for extended family was listed as a cultural context for Sub-Saharan 
African leaders in the literature review by Wanasika et al. (2011).  Although the Wanasika et al. 
research did not include Malawi as one of the five Sub-Saharan African countries studied, 
several cultural similarities exist: all of these countries are inhabited by the Bantu ethnic group, 
participated in the slave trade, and share a history of colonialism.   
6.1.2 Matrilineal society.  All three informants in my study live within matrilineal 
African societies.  I noted cultural differences in their explanations when discussing family 
situations, which served to reprogram my captive mind (Chilisa, 2012).  If I had not worked 
within the indigenous research paradigm, I would not have been aware of the subtle differences; 
nor would I have been able to recognize the colonization of my mind (Chilisa, 2012) that had 
occurred in my life.   As an example, in explaining the concept of caring for the extended family, 
Mr. Chitenje stated: “..it is not a matter of a wife and her husband but about their beliefs…”  In 
the Western world we would have stated “.. it is not a matter of a husband and his wife…”   
In explaining traditional education within matrilineal societies, Father Chisale (2002b) 
writes that the secret location of the simba, or tent, during male rites of passage represents the 
unknown and symbolizes that the man goes into the unknown when he marries into the wife’s 
village.  Ian Dicks (2012) states that the next chief in matrilineal societies is selected from the 
children of the deceased chief’s eldest sister.   Revisiting the Wanasika et al. (2011) study, their 
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theme of traditional patriarchal and patrimonial leadership patterns was not confirmed in my 
study.  
6.1.3 Religion and spirituality.  Religion was mentioned by all informants as an 
important aspect of their lives.  Every informant discussed aspects of their religious affiliation 
which I interpreted to signify that religion and spirituality was an important part of life.  In his 
lineage story Mr. Chitenje mentioned that he had been a church elder for 40 years and that he 
was born into a Christian family.  His maternal grandfather was one of the first Reverends in the 
Church of Scotland.  Mrs. Mautanga is an elder of her church.  She looks after the sick by 
praying with them and praying to God with them when they need help.  She also stated that she 
talks to the youth about God.  Mr. Bakali arranged a visit to his Islamic information center and 
mosque.  He also stated that if you fear God then you cannot kill or cheat people. 
6.1.4 Education.  Education is an important feature in the cultural context of southern 
Malawi.  All informants spoke about having to cut short their education in order to serve their 
families, or because of lack of funds.  Until 1994 in Malawi, all education was private and tuition 
had to be paid.  Currently only primary education to Standard 8 (same as U.S. grade 8) is free; 
tuition must be paid in order to attend secondary school.  Even though each of my informants 
had to forestall their own educations, all are doing what they can to ensure that their children and 
grandchildren receive an education.  Mr. Chitenje stated that his only son worked at the Kamuzu 
Academy after he completed his education.  Kamuzu Academy is a private boarding school that 
was founded by the late Hastings Kamuzu Banda, the former President of Malawi.  Another 
daughter worked at the Malawi Institute of Education.  Several of his grandchildren have 
completed their MSCE (Malawi School Certificate of Examinations, same as secondary diploma 
but much more valued in the Malawian context as so few attain this level of education).  He 
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stated: “So all my tries is to see that these ones get enough education to be able to assist 
themselves in the future.”  Mr. Chitenje was also able to assist his younger brothers with their 
education.  Three of his younger brothers received degrees and attended universities, an 
extremely rare achievement in the Malawian context.   
Mrs. Mautanga expressed how much she valued education by saying: “[First born is] 
18…He’s a bright one. But I want him to be educated, to stay good life…”  In expressing her 
wishes for her daughter, Mrs. Mautanga said: “So I think she can [be] educated more because 
she’s a girl.  She can help me.  She can care for me…She [can] go to University, she [can] find a 
good job.  She can help me.”  Mr. Balaki talked about educating his younger sisters, “…It’s so 
hard to look about my sisters so that they will be able to go to school and to have necessary 
things.” 
6.1.5 Spirit of Ubuntu.  All three informants either spoke about or showed through their 
actions and accounts, a spirit of Ubuntu.  Mr. Chitenje stated that the only difference in people is 
the color of their skin or the language.  Through Mrs. Mautanga’s actions I experienced the spirit 
of Ubuntu.  While I was away from home she cooked for me, shared family memories, taught me 
the language and culture, and combed my hair.  Mr. Bakali stated:  
We are all human beings.  The way you can feel [is] the way I can feel.  The way 
you can feel pain [is] the way I can feel pain...We all need oxygen to breathe in.  The way 
you can suffer [is] the way I can suffer…we are the same…, we are all human beings… 
6.1.6 Traditional Authority.  The traditions and Traditional Authority structure are 
imbedded in everyday life in southern Malawi.  Just as Westerners have different levels of 
government, Malawians have different levels which include the Traditional Authority.  Also, just 
as Westerners have family members who impact family lives, in Malawi, the traditional chief 
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impacts family lives.  As a Westerner, I know that Westerners may plan events around the 
attendance of special family members - Malawians plan events around the activities and wishes 
of their chief.   
Mr. Chitenje and Mrs. Mautanga explained the organization of the traditional authority, 
with Mr. Chitenje providing historical significance during colonialism.  Additional historical 
context of the chieftaincy was provided by text from Father Chisale (2002a). 
The political context was explained by Mr. Chitenje when he discussed his life 
experiences under colonialism, dictatorship, and democracy.  He talked about being inferior 
under colonial rule, one man’s say being final under dictatorship, and about everyone being 
Malawians and free to marry and go to school in a democracy.  He stated that during colonial 
rule Africans were ill-treated and were supposed to accept everything the District Commissioner 
did or said.  He mentioned how the British government sent forces to treat the African people in 
any way that they liked.  In describing the 30 years of rule by Malawi’s first president, Dr. 
Hastings Kamuzu Banda, Mr. Chitenje stated: “…he also was the sort of man who would not 
listen to others.  Whatever he said was final.”  
The Wanasika et al. (2011) study identified six leadership themes that provide a picture 
of cultural and leadership patterns: a spirit of Ubuntu, a religious and spiritual orientation, in-
group solidarity, traditional patriarchal and patrimonial African societies, colonialism, and a 
culture of corruption, poverty, tribalism, and violence.  My study confirmed the spirit of Ubuntu, 
religious and spiritual orientation, and colonialism, and in-group solidarity.  All three informants 
discussed their spiritual views and activities, and Mr. Chitenje talked about the treatment of 
Traditional Authority during colonialism.  Mrs. Mautanga discussed in-group solidarity by 
stating that when someone is doing things for the family, “it’s your family, not other’s family.” 
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The spirit of Ubuntu was addressed when Mr. Chitenje spoke about how all of us were 
human beings even though the color of our skin and our culture are different.  Through Mrs. 
Mautanga I experienced the Malawian proverb, mwana wa nzako ndi wako yemwe: “someone’s 
child is your child” (Kayuni & Tambulasi, 2012).  Mr. Bakali stated that “Yeah, we are the 
same.., we are all human beings.  If there is a problem the best thing is just to help each other.” 
The theme of tribalism in the Wanasika et al. (2011)  study was mentioned during Mr. Chitenje’s 
conversation when he explained how managers in Malawi have a tendency to hire others from 
the same ethnic group.  He said:  
…when it comes to employment, you will find that where there is a Yao leader all 
the people that they [hire]… will be Yao.  And where there is a Tumbuka [leader] in the 
company that employs at least 200 people, out of 200, 180 will be Tumbuka. [laughter]  It 
is changing little by little but still.. it is in the blood… 
The theme of poverty was discussed in the context of explaining how the informants were 
able to provide for their family, which points to the importance leaders place on addressing the 
economic needs of their relatives.  A leadership pattern of corruption and violence was not 
confirmed in my study. 
6.2 Constructing Understanding of Leadership 
Walumbwa et al. (2009) state that leaders develop their leadership approaches based on 
their culture and that essential elements of African leaders’ approaches include mythology.  
Kessler and Wong-MingJi (2009) include rituals and storytelling as essential elements of African 
leadership approaches.  Rituals, storytelling, and mythology are forms of indigenous knowledge, 
the knowledge arising from people who have been historically colonized or oppressed (Chilisa, 
2012; Kovach, 2010).  I asked my informants to identify examples of indigenous knowledge, 
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rituals, songs, dance, stories, proverbs, etc. that have had an impact on them.  Two of my 
informants identified traditional education, the chieftaincy, a Mang’anja grandfather tale, and a 
traditional song about two young men, one with a good future vision and the other who never 
dares about tomorrow. 
6.2.1 Traditional education.  When specifically asked what will help develop leadership 
skills in future generations, Mr. Chitenje responded that traditional education that culminates in 
initiation rites of passage, develops leadership and teaches the participants to have respect for 
elders and visitors.  Within the Yao culture, the traditional education is called jando for boys and 
chiputu and nsondo for girls.  Mr. Bakali also stated that traditional education has guided his life 
experiences.  He listed some of the songs and activities that occur during traditional education, 
which confirmed Father Chisale (2002b)  writings on initiation ceremonies.  Father Chisale states 
that initiation ceremonies consist of three stages – separation from childhood, transformation to 
abandon childish behavior, and reintegration into the village.  Mr. Bakali discussed activities in 
all three stages.   
Mr. Chitenje stated that traditional education was not as popular as it once was because 
the ceremonies were thought to spread HIV and hinder the formal educational process that is 
now taking place with the opening of free public primary schools since 1994.  However he said 
that the answer was not eliminating the ceremonies but sensitizing everyone on how they should 
occur.  He stated that in order to protect youth from the spread of HIV/AIDs through unsanitary 
conditions during initiations, many boys now go to the hospital for their circumcisions to be 
performed.   
Both Mr. Chitenje and Mr. Bakali confirmed the MHRC (2006) findings related to 
female rites of passage.  Girls are not circumcised and their initiation takes place in the village.  
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According to Father Chisale (2002b) female initiation rituals take place in the village because 
women are the owners of the village and children. 
6.2.2 Chieftaincy.  Mr. Chitenje, a village headman, also identified the chieftaincy 
initiation as another experience that has guided him as village headman.  The Yao chieftaincy 
initiation includes sharing of advice and knowledge (Dicks, 2012).  While, Mr. Bakali and Mrs. 
Mautanga did not talk about the chieftaincy as constructing their understanding of what it means 
to lead in southern Malawi, Mrs. Mautanga did discuss the Traditional Authority structure and 
her role within that structure.   She explained how she calls the people together when her chief 
wants to talk with them and how she was selected to be an advisor to her chief and elected as a 
village elder. 
Most of the cultural practices associated with the appointment of chiefs within matrilineal 
societies reported in the MHRC (2006) study were confirmed by my informants.  The traditional 
knowledge systems identified by my informants also supported MHRC’s findings regarding the 
rites of passage for both males and females of the central and southern regions of Malawi.  
Details such as the use of witchcraft, female nude dancing, or performance of sexual services on 
the eve of a chief’s installation ceremony were not mentioned by my informants and I did not 
specifically inquire on these topics for three reasons: they may be myths resulting from 
methodological imperialism (Chilisa, 2012); they may be practices that are no longer followed 
for reasons such as educational and outside cultural influences; or they may be sacred practices, 
which require outside cultures to respect and acknowledge them as sacred (Hofstede et al., 2010; 
Kessler & Wong-MingJi, 2009).  Regardless of the reasons, because my research worldview is 
the indigenous research paradigm, I classified discussions of these topics as private space 
boundaries (Garcia et al., 2009) and did not discuss such topics unless my informants initiated 
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the discussion.  None of my informants mentioned these practices as relevant, and therefore 
found no evidence that these cultural practices are relevant within the context for leadership in 
southern Malawi.  In fact, in my Western culture there are stories of wife swapping, nudity 
practices, prostitution, and devil worshiping, which may or may not occur in certain leadership 
cultures.  However I am not aware of them and have not experienced these practices, so they are 
not relevant to me within my context for leadership within the United States.  
In comparison with Carolyn Logan’s (2009) study in which Malawi was one of seven 
Sub-Saharan countries studied to determine the compatibility of the co-existence of the hybrid 
model of traditional authority and democratic governance, my study confirmed two results, but 
did not support a third.  Logan’s hypotheses were: an individual’s level of modernization is 
negatively related to a person’s acceptance of traditional authority; a citizen’s gender influences 
support for traditional authority; and social demographic characteristics influence support for 
traditional authority.  Results of Logan’s quantitative study indicate that while modernization 
and gender factors are not significant influences on traditional authority support, the level of 
education has an inverse influence on traditional authority support. 
All of my informants supported Traditional Authority.  Their levels of modernization 
varied.  All of my informants had access to mobile phones.  One informant, in additional to 
communicating using a mobile phone, also communicated using email and Facebook.  Two of 
my informants were male and one was female.  While Logan’s (2009) study stated that the level 
of education had an inverse influence on Traditional Authority support, my findings contradicted 
Logan’s results.  The informant in my study with the highest level of education is a village 
headman within the Traditional Authority structure.   
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Koelble and Li Puma’s (2011) cultural study of South Africa’s traditional and democratic 
governance concluded that inclusion of nonelected persons into governance structures 
demonstrates South Africa’s attempts to find balance between modern and traditional culture, 
and its ability to negotiate a democracy based on Western concepts within a local context of 
traditional authority.   My study supports Koelble and Li Puma’s findings.  The Traditional 
Authority establishment in Malawi is the custodian of culture, tradition, values, and is integrated 
into Malawi’s formal legal governance structure.  Mr. Chitenje confirmed this by stating that the 
chieftaincy tradition “inheritance helps to upkeep the customs of the clan.”  Research by 
Cammack et al. (2009) confirmed that the Traditional Authority was integrated into the 1994 
Constitution of the Republic of Malawi.  My study did not find any examples in which inclusion 
of Traditional Authority into the governance structure created contradictions between Western 
democratic governance structures and the African view of democracy.   
6.2.3 A kwa agago tale.  Mr. Bakali provided a kwa agago tale that teaches Mang’anja 
children how to interact with different people.  In the Mang’anja culture, the elder men are 
responsible for teaching the children, which is usually done in the evenings around a fire.  The 
tale that Mr. Bakali shared teaches children to care for their parents, to deny views that are not 
helpful, and to ask elders for advice.  The symbolism of the animals used in many of the 
Malawian tales is explained by Father Chisale (2002b). 
Wanasika et al.’s (2011) literature review also states that Sub-Saharan African leaders 
have a deep respect for the elderly and satisfy social and economic needs of their relatives.  The 
grandfather tale shared by Mr. Bakali supported the cultural context of deep respect for the 
elderly as it teaches the importance of caring for parents and asking elders for advice.  All three 
informants spoke on the importance of addressing the economic needs of their relatives.  Mr. 
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Chitenje discussed how his family has never experienced a food shortage.  Mrs. Mautanga 
explained how she provides for her family when there is very little money.  Mr. Bakali said that 
he works hard and is able to do many different things to earn money. 
6.2.4 Traditional song – Ndakwatiwa ndi Kamnyamato “kadya kasiya.”  The 
traditional song shared by Mr. Chitenje speaks to the necessity of having a good future vision.  
The song is about two young men, one with a good future vision and the other who never dares 
about tomorrow.  The person who never dares about tomorrow is a person who does not make 
plans to take care of his family.  Mrs. Mautanga did not share a traditional song but she did speak 
about a person who never dares about tomorrow.  She stated that a person who never dares about 
tomorrow is not taking care of their children - they are just thinking about themselves and their 
own enjoyment.   Mr. Bakali stated that bad leaders don’t think about their people, they just think 
about themselves. 
6.3 How is Leadership Understood and Enacted? 
Along with the indigenous knowledge themes, several themes emerged when my 
informants spoke on effective leadership.  Effective leadership practices included: knowing the 
people in the collective, being calm with people, being truthful, being God-Fearing, and being 
humble.  I included this question in the conversations because the majority of leadership theories 
and constructs are created in the Western world and I wanted to know some of the practices that 
Malawian citizens associated with effective leadership.  
All informants spoke on the necessity of knowing people in the collective.  Mr. Chitenje 
stated that an effective leadership practice was “to stay with the people well and be good with the 
people.  And [leaders]..have got to understand the problems of the people”.  Mrs. Mautanga 
stated that an effective leadership practice was to know how people think and know how to 
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protect their issues.  Mr. Bakali stated that an effective leadership practice was to know how to 
deal with different people.  Effective leadership should also know how people perform, how to 
talk to people, and how long people have been in the organization. 
Both Mrs. Mautanga and Mr. Bakali expressed an important leadership practice of 
staying calm with people.  Mrs. Mautanga added that effective leadership practices included the 
ability to calm people down, and to be truthful.  Mrs. Mautanga and Mr. Bakali both stated that 
effective leadership included a religious, spirituality, or God-fearing belief. 
Mr. Chitenje discussed an effective leaders practice of being humble.  A msyungu (advice 
song), which is sung to the headperson-in-waiting during the instruction stage of the Yao 
chieftaincy initiation advises listeners to live well with people, don’t be proud or rude, and don’t 
speak ill to people or treat them as if they are stupid (Dicks, 2012). 
6.4 Applying the DAC framework 
My study identified the social context within which DAC is produced in southern 
Malawi, described how leadership is constructed, as well as listed leadership practices that 
enable DAC to be produced.  The DAC framework states that individual beliefs are connected to 
others by cultural similarity and ongoing interactions, and that individual and collective beliefs 
on how to produce DAC are defined as leadership beliefs (Drath et al., 2008).  Additionally, 
Drath et al. define practices as beliefs put into action, with practices aimed at producing DAC 
defined to be leadership practices.  My study identified the following leadership practices in 
southern Malawi: know the people, stay calm and keep others calm, be truthful, be God-fearing, 
and be humble.  My study found that these leadership practices emerge and are sustained by 
indigenous knowledge such as traditional education, the chieftaincy, grandfather tales, and 
traditional songs, which involve the entire collective, or village.  Leadership beliefs and practices 
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are developed and maintained within the social context of extended family, matrilineal society, 
religion and spirituality, education, Traditional Authority, a spirit of Ubuntu, and a history of 
colonialism, dictatorship, and democracy. 
6.5 Implications for Practice 
Findings of this research highlight the following implications for practice: 
 Encourage trainers, consultants, and organizations to include indigenous knowledge 
in leadership development programs that focus on developing Sub-Saharan African 
leadership.   
 Increase cultural competencies of employees in global organizations by promoting 
awareness of how Malawian and Sub-Saharan African employees engage in 
leadership. 
 Inform graduate business students studying international business on Malawian and 
Sub-Saharan African culture, governance, and leadership. 
 Improve the teaching of Malawian and Sub-Saharan African culture, governance 
structures, and leadership by informing educators. 
 Increase the Western world’s knowledge on the African view of democracy as 
compared to the Western view of democracy. 
 Expand the Western world’s knowledge and appreciation of Malawi’s matrilineal 
societies. 
 Increase understanding of, and experiences with, interdependent cultures. 
 Promote conversations on cultural similarities of Sub-Saharan Africans and 
Americans of African ancestry. 
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 Encourage discussions on family history and build excitement on researching, 
discussing, and passing on family lineage information. 
 Promote appreciation of oral histories and the use of storytelling to instill cultural 
values. 
 Advance knowledge and appreciation of the role of the Traditional Authority as 
guardians of culture in Malawi and other Sub-Saharan African countries. 
 Showcase how traditional education and indigenous knowledge systems are used to 
develop leadership in order to increase appreciation and acceptance of traditional 
education and indigenous knowledge systems by Western cultures. 
6.6 Implications for Future Research 
My study demonstrates that indigenous knowledge systems such as myths, proverbs, and 
folktales can be used to inform the research, and that indigenous methodologies such as 
indigenous interviews, providing voice to the participants, and involving the participants is all 
aspects of the research process, produces a trustworthy study.  My study identified cultural, 
historical, and political contexts for leadership in southern Malawi, as well as identified some 
forms of indigenous knowledge that aids in constructing leadership in southern Malawi.  The 
informants in the study explained and exemplified in their life accounts how leadership is 
understood and enacted.  Digital ethnographic storytelling methods aided attempts to recreate 
lived experiences. 
I suggest that future studies focus on the following: 
 Continued application of the indigenous research paradigm and indigenous 
methodologies to give voice to historically oppressed and post-colonized cultures. 
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 Advance empirical research on Ubuntu, and other African philosophies, as a 
leadership philosophy using the indigenous research paradigm and indigenous 
methodologies to define and frame the research. 
 Developing empirical studies on leadership beliefs and practices within matrilineal 
societies, ensuring the research methodologies are absence of methodological and 
intellectual imperialism. 
 Continuing research on the context for leadership in Malawi by including 
conversations with informants from additional ethnic cultures and regions, and 
expanding indigenous themes and knowledge. 
 Develop an effective leadership construct informed by Malawian indigenous 
knowledge.  
 Conduct empirical studies on leadership beliefs and practices within Sub-Saharan 
societies to determine the effect that globalization has impacted indigenous 
knowledge. 
 Carry out ethnographic research that attempts to resolve the ethical dilemmas 
associated with using computer-mediated communications as a data collection 
strategy, which are defining public versus private space boundaries, and protecting 
the privacy of participants.  
 Conduct ethnographic studies that employ digital ethnographic storytelling and other 
digital ethnography methods to represent lived experiences, while addressing the 
challenges of total anonymity and maintaining trust of the research. 
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 Conduct empirical research with cultures whose history is based on oral traditions, 
using research methodologies, strategies of inquiry, and representation methods that 
preserve the nature and essence of oral histories. 
 Developing empirical studies that promote further understanding of how indigenous 
knowledge enables Sub-Saharan African people to produce DAC. 
 Advance research on Sub-Saharan African effective leadership practices, as defined 
by the DAC framework, using indigenous research paradigm and methodologies to 
define and frame the research. 
6.7 Limitations of My Study 
The indigenous research paradigm and methodologies allowed me to conduct my 
research responsibly and ethically, while respecting my Malawian relationships and friendships.  
While I acknowledge that I am no longer uninformed on Malawian culture, there are still various 
cultural aspects that are unfamiliar.  I recognize and accept that there may be cultural truths and 
knowledge not shared with me.  
My informants live and work near Zomba and Domasi, in southern Malawi.  Two 
informants are of the Yao ethnic culture and one is Mulomwe, living as Mang’anja.  All originate 
from the Bantu culture.  Since my worldview incorporates multiple ontologies, identifying 
commonality in the indigenous themes was not necessary. 
In addition to the historical impact of colonialism and imperialism on Malawian culture, 
the effects of globalization may have influenced my findings.  All informants have been 
interacting with U.S. visitors for several years, with one informant actively using internet 
applications such as email and Facebook.  Interviewing informants without reinforced global 
experiences may produce different findings on how leadership is understood and enacted. 
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Locating such a study in a different geographical location of Malawi would likely 
produce different as well as confirming findings, as ethnic cultures and life experiences vary.  
Another researcher reading and writing based on the same conversations might develop different 
analyst-constructed themes, which is well within the constructs of oral traditions and the 
indigenous research methodologies (Chilisa, 2012; Kovach, 2010). 
6.8 Reflections 
The indigenous research paradigm (Chilisa, 2012) used in my study constitute not just the 
basic set of beliefs that guided my actions as a researcher (Denzin & Lincoln, 2011), but anchor 
my belief system as a person.  These beliefs describe how I define and see myself existing in this 
world.  I believe in a multiple, relational ontology  – “I am in you and you are in me” (Chilisa, 
2012, p. 108).  My perceptions of what is real originate from relationships with my family, 
friends, coworkers, colleagues, neighbors, classmates, mentors, advisors, roommates, and 
sorority sisters, for example.  Everyone and everything I come in contact with everyday reshapes 
my view of reality.  My epistemology is relational.  The knowledge of my ancestors, friends, and 
loved ones has coalesced within me.  I listen and learn from everyone and everything.  I practice 
a relational axiology.  Every day, I attempt to practice respectfulness, transparency in 
interactions, and appreciation of the present without rehashing past transgressions.  I describe 
myself as an American of African ancestry.  My people have been historically oppressed by 
slavery in America and I work daily to decolonize my captive mind (Chilisa, 2012). 
Indigenous methodologies (Chilisa, 2012; Kovach, 2010) allowed me to define how my 
research would proceed.  Since I had embraced the indigenous research paradigm, conducting 
my research using the indigenous methodology was reasonable, consistent, and valid.  The 
creative non-fiction narrative strategy of inquiry allowed me to give voice to my informants as 
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well as present my voice through reflection.  Being an American of African ancestry I am 
familiar with storytelling.  Ethnographic storytelling (Underberg & Zorn, 2013) methods of 
drawing the reader into the story by establishing context and building anticipation, recreating 
moods, and reconstructing experiences through descriptions (Underberg & Zorn, 2013) were 
consistent with my experiences with storytelling.  Having worked in the information technology 
profession for over 30 years, I am comfortable with the use of technology.  Incorporating digital 
ethnographic storytelling into my study provided a method in which I could recreate moods and 
reconstruct experiences. 
I did experience some challenges while creating my digital ethnographic website.  In 
some instances my audio does not match the text from the interviews.  This occurred as a result 
of my informants revising their transcripts for clarity during the member checking process.  
Additionally, some of my audio clips are noisy.  In the future, I will aim for quieter interview 
settings with less background noise.  I will also record more video and take additional pictures of 
the participant in order to create a richer ethnographic website.  Finally, I was unable to find 
APA guidelines on including hypertext directly within content. 
Participating in indigenous interviews and discussing indigenous knowledge was a 
journey in learning and understanding not just about leadership in southern Malawi, but also in 
understanding me, why I think and feel a certain way, why I believe in certain things, why I 
behave and react to certain things.  As my friendships with my informants grew, knowledge of 
self grew, and I learned to view the world differently.  I also learned to open up and share my life 
and lineage experiences with others.  As my informants shared their beliefs on leadership I 
engaged in self-reflection.  I begin to question whether I practiced effective leadership based on 
my conversations with my informants, but I knew the answer to that question.  And so, as I 
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practice a relational axiology, I attempt to practice effective leadership, based on what I am 
learning about how leadership is enacted in southern Malawi.  I practice making an effort to 
know my team, remaining calm in crisis and calming down my team members, being truthful, 
being spiritual, and being humble. 
6.9 Summary 
Through conversations with three citizens, the social context for leadership in southern 
Malawi was identified as constituted within extended families, matrilineal societies, religion and 
spirituality, education, a spirit of Ubuntu, Traditional Authority, and a history of colonialism, 
dictatorship, and democracy.  According to the accounts of my informants, indigenous 
knowledge such as traditional education, the chieftaincy, grandfather tales, and traditional songs 
anchor their understanding of leadership.  Effective leadership is understood and enacted by 
knowing your team members, staying calm and keeping others calm, being truthful, being God-
fearing, and being humble. 
This study furthers the use of indigenous research methodologies and the indigenous 
research paradigm in empirical studies.  By using indigenous methodologies and methods such 
indigenous interviews, self-reflection, and inclusion of indigenous knowledge to inform the 
research, the voices of historically oppressed cultures can be heard alongside the voice of the 
researcher, and the participants become equal partners with the researcher. 
The use of digital media to collect data and produce digital ethnographic storytelling 
provides a platform for reconstructing the oral experience (Underberg & Zorn, 2013).  Ensuring 
anonymity and maintaining trust of the participants, which are two negative aspects of digital 
ethnography (Murthy, 2011), were not an issue with this study.  The informants reviewed and 
approved all posted content.  Member checking of posted content also minimized the 
146 
 
 
amplification of textual and video discrimination (Murthy, 2008) that occurs when researchers 
determine posted content on public websites. 
Rather than defining leadership using the tripod ontology of leader, follower, and shared 
goals; this study defined leadership using the direction, alignment, and commitment (DAC) 
ontology, thereby allowing the inclusion of informants that would not typically be identified in 
empirical studies on leadership.  By utilizing DAC as the definition of leadership, the social 
context for leadership as well as how leadership is constructed and sustained were described.  
Additionally, effective leadership practices were identified. 
Researchers must continue to search and apply research paradigms and methodologies 
that are indigenous to the culture being researched in order to avoid methodological imperialism.  
Using an appropriate strategy of inquiry and presentation, as well as engaging participants in all 
aspects of the research enhance the trustworthiness of the findings and reduce Eurocentrism.  
While the majority of leadership theories and frameworks originate in the Western world, 
continuing to overlay these theories and frameworks upon indigenous groups, further entrenches 
the captive mind’s uncritical imitation of Western research methodologies.  By promoting 
research methodologies that mirror the ontology, epistemology, and axiology of the participants, 
and allowing indigenous knowledge to inform the research community on indigenous leadership 
theories and framework, misconceptions regarding indigenous leadership can be dispelled and a 
more authentic body of knowledge on indigenous leadership can be developed. 
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Appendix A 
Supplemental Material and Instructions 
Treasures of Their Truth: Selected Conversations on the Context for Leadership in 
Southern Malawi  
Renee High Martin 
View website  
https://sites.google.com/site/treasuresresearch/home 
This content was submitted by the author as supplemental material in partial 
fulfillment of the requirements for the degree of Doctor of Philosophy in Leadership 
Studies.  The content is presented as the author submitted it.  All questions regarding the 
supplemental data should be directed to the author. 
The reader is expected to respect the intellectual property of the author and the 
copyright of the author.  The content should not be reused without permission from the 
author. 
 
Instructions on navigating the website are listed below: 
 Google Sites hosts the supplemental website materials.  The following browsers can be 
used to view the site: Google Chrome, Microsoft Internet Explorer, Mozilla Firefox, and 
Safari. 
 Click on the name next to the picture to see additional pictures and hear the interviews.  
Currently the interviews cannot be played on mobile devices without a flash player. 
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